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Chapter 1 
 
Positioning the thesis 
 
 
What model of religious education is preferred in Indonesia? We distinguish 
between mono-religious, multi-religious and inter-religious models of religious 
education, based on the differences in pedagogical aspects (goal; cognitive, 
affective, and attitudinal aspects; and teaching methods), the normative basis 
and the societal context in these models of religious education. The preference 
for the different types of religious education is studied from three points of 
view: the laws and regulations of the State, the policies of religiously-affiliated 
schools, and the preferences of students at religiously-affiliated schools.  
On the macro-level, we analyse the State’s laws regarding types of re-
ligious education, by evaluating Law No. 20/2003, concerning the national 
system of education (sistem pendidikan nasional). This law is crucial to under-
standing the State’s preference for a certain type of religious education. The 
enactment of Law No. 20/2003 has been publicly criticised, primarily regard-
ing the inclusion of religious values in the national system of education, and 
the State’s intervention regarding the practice of religious education in private 
schools. Some secular and Christian groups consider this law to be primarily in 
the interest of the Islamic majority group. Discussions prior to the approval of 
the law also shed light on the power relations between so-called Islamic groups 
and secular groups (together with non-Muslim groups). Does the Indonesian 
government (indirectly) favour Islamic religious communities, as is often as-
sumed? And if they do, in what sense? To what extent are secular and non-
Muslim groups’ aspirations accommodated in State laws? 
On the meso-level, we discuss the policies of religiously-affiliated 
schools regarding types of religious education. We study the implementation of 
religious education in religiously-affiliated secondary schools in three different 
areas of Indonesia. Each area may be said to be dominantly Muslim, Christian 
or Hindu, according to the size of the majority religious group in that area. 
Religious education is a major factor in religious identity formation. 
Next to family and peers, religious and educational communities are generally 
acknowledged to be the principal agents of religious socialisation. Religious 
education policy consequently influences religious identity formation. What 
kind of religious identity is enhanced by religious education at religiously-
affiliated schools? Are there differences between Muslim, Christian and Hindu 
schools? Do Islamic schools foster religious identity more than Christian or 
Hindu schools, as is generally supposed?  
There are two actors who influence the policy of a religiously-affiliated 
school: the State, and the religious community connected with the school. How 
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do these agents exercise their power? Which agent has more influence on 
school religious education policy? How do school managers and teachers deal 
with tensions when the expectations of State and religious community conflict? 
Schools supposedly have the freedom to conduct education independently, and 
to decide the ‘right thing’ for their students. However, as part of the national 
system of education, a school should represent the State’s concerns as to how 
education processes should be carried out, and what materials, curricula and 
methods are implemented. On the other hand, a school that belongs to a certain 
religious denomination implies the potential intervention of the religious com-
munity in the practice of religious education.  
On the micro-level, we analyse student preferences for different types 
of religious education, based on the students’ personal characteristics and their 
inter-group attitudes. We compare the understanding of students of different 
religions regarding different types of religious education. How do Muslim, 
Christian and Hindu students perceive religious education? If students belong 
to different religions and live in religious majority or minority situations, does 
it affect their preference for a certain model of religious education? We then 
analyse the students’ personal characteristics and inter-group attitudes. Do 
these differences contribute to student preferences for types of religious educa-
tion? Different inter-group attitudes are often shaped by differing responses to 
religious diversity. On the one hand, religious diversity might give students the 
opportunity to interact with others. They have more people of different reli-
gious backgrounds in their neighbourhood to interact with. But religious diver-
sity may also encourage competition between groups, and induce conflict. 
These different responses to religious diversity are considered to influence 
student preference for different types of religious education.  
1.1. Research background 
We introduce our research background by describing the different types of 
schools in the Indonesian education system. We review the Islamic, Christian 
and Hindu school systems from a historical perspective. Next, we discuss the 
responses of religious communities to the implementation of Law No. 20/2003, 
concerning the national system of education. A number of studies indicate that 
the ability to deal with recent problems has a major effect on the sustainability 
of religiously-affiliated schools (cf. Hefner, ed. 2009; Tilaar 2000). These pri-
vate schools will gradually improve, by adopting a new and a more sophisti-
cated learning system in order to meet the complexity of these societal prob-
lems. 
The enactment of the State’s laws on religious education indicates a 
shift in the State’s political view on education – particularly religious educa-
tion. It has had different responses from religious communities and religiously-
affiliated schools. This shift affects not only Islamic schools (Islam being the 
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religion of the majority), but also contributes to the policies and practices of 
religious education in other religiously-affiliated schools, including Christian 
and Hindu schools. 
 
1.1.1. Types of religious education system in Indonesia 
The following is an analysis of the Islamic, Christian and Hindu school sys-
tems, based on their historical background and their responses to the State’s 
laws. More specifically, we distinguish between these religiously-affiliated 
schools with regard to their ideological orientation, administrative organisa-
tion, curricula and methods of teaching, and their aims for education.  
 
a. Islamic schools 
There are two systems of Islamic education: the formal and the non-formal. In 
non-formal Islamic education, called pengajian, people learn practical issues 
such as moral ways and Islamic rituals, in mosques or the houses of commu-
nity leaders. Due to growing access to television, pengajian programmes are 
now broadcast on television. Almost all TV channels begin their early-morning 
programming with pengajian for 15 to 20 minutes.  
Formal Islamic education1 is divided into the traditional, known as 
pesantren, and the modern, called madrasa; Islamic-affiliated schools fall un-
der the modern system. Pesantren is led by traditional Islamic scholars, called 
Kyai or Ulama. It is a traditional Islamic school in terms of the curriculum 
content, the learning process, and the school management. In pesantren, the 
curriculum includes Islamic theology, moral education, and Arabic language 
and literature (cf. Dhofier 1982). The other formal Islamic educational system 
is madrasa, brought to Indonesia by the Indonesian students who studied in 
Egypt in the early 20th century. According to Hefner (ed. 2009, 22) ‘madrasa’ 
in the Middle East refers to Islamic tertiary institutions, such as universities 
and colleges. In Indonesia, however, ‘madrasa’ refers to all types of Islamic 
schools – from elementary to secondary – that include general subjects such as 
mathematics, physics, linguistics, etc. in addition to the pesantren curriculum, 
which focuses on Islamic theology. The teaching methods of madrasa also 
differ from those in pesantren. According to Hefner (ed. 2009, 23) madrasa 
use modern classrooms and blackboards rather than the circle of students hud-
dled on the floor around the teacher or Kyai of the pesantren. Textbooks and 
                                                          
1 Formal Islamic education may refer to pesantren, madrasah, Islamic-affiliated 
schools, Islamic education in public school, or madrasah diniyah (technical religious 
education). In this dissertation we only deal with pesantren, madrasah and Islamic-
affiliated schools. 
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biannual examinations are substituted for the informal and loosely organised 
study of the classical religious commentary.2 
The other type of Islamic educational system is seen in the Islamic-
affiliated school, which is the focus of our study. This type of school combines 
the madrasa and public-school systems. It resembles the madrasa in terms of 
methods and teaching facilities. However, it differs from madrasa in that these 
schools put less emphasis on Islamic theology, and use the State’s curriculum. 
The madrasa are under the administration of the Ministry of Religious Affairs; 
Islamic-affiliated schools are under the supervision of the Ministry of Educa-
tion and Culture. 
How has the Muslim community responded to Law No. 20/2003? Do 
Islamic schools benefit from the enactment of this law? On the whole, Muslim 
communities have supported the law. Mujiburrahman (2006, 227) states that 
some Islamic groups feel that many Muslims studying at Christian-affiliated 
schools constitute a potential proselytization threat. They think that Christian-
affiliated schools that receive Muslim students are used to convert Muslim 
students to Christianity. According to Law No. 20/2003, all schools must pro-
vide Islamic religious education if they receive Muslim students, and hire Mus-
lim teachers to teach Islam.  
In addition, the enactment of this law means the government will pro-
vide more financial support to formal Islamic education systems. There are two 
reasons: firstly, to comply with Muslim interests, particularly after the resigna-
tion of the Suharto government. Some Islamic groups have demanded the gov-
ernment reposition the Islamic schools at the same level as public schools. 
Secondly, to enable more State control over the Islamic education system. By 
incorporating Islamic schools into the national system of education, the gov-
ernment will have direct access to and more control over Islamic activities, 
including the implementation of religious education (i.e. by deciding the meth-
ods and curriculum used in teaching Islamic religious education).  
 
b. Christian schools 
Christian education was initially brought to Indonesia by missionaries, who 
arrived with Portuguese and Spanish traders in the late 16th century. They in-
troduced a Catholic school system. According to Kelabora (1976, 231), the 
missionaries became teachers of religious education, and performed their 
                                                          
2 The Indonesian Central Statistical Bureau states that Indonesia has more than 29,000 
pesantren and 58,228 madrasa. Of the 45 million students currently in the formal edu-
cation system (primary and secondary schools), 9,245,570 (14 per cent) are enrolled in 
madrasa. For further explanation, see the website of the Directorate of Islamic Primary 
Schools and Islamic Boarding Schools [Pendidikan Diniyah dan Pondok Pesantren] of 
the Ministry of Religious Affairs. http://ditpdpontren.kemenag. go.id/berita/mengapa-
harus-pilih-pendidikan-pesantren-ini-jawabannya/ (Accessed 6 November 2015). 
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Christian mission in schools. Aritonang and Steenbrink (eds., 2008, 749) say 
that “[…] the spread and successive development of Christianity took place 
during different periods in this vast archipelago, partly depending upon the 
colonial process […]” The development of the Christian educational system, 
therefore, was directly related to the Christian mission in Indonesia. According 
to Kelabora (ibid.), the arrival of the Dutch and the formation of the Dutch East 
India Company (Verenigde Oost-Indische Compagnie) in the 17th century 
complemented the development of a Protestant school system, which was simi-
lar in structure to the Catholic system.  
An objective (among others) of the Christian system of education was 
to train parish priests for small congregations (cf. Kruger 1966). Since their 
beginning in Indonesia, Christian schools have implemented a modern educa-
tional system, because most of the administrators and teachers were trained at 
universities, theological colleges and seminaries in Europe. They introduced a 
modern European school system to Indonesia.  
In addition to the Christian schools, the early 1950s saw the develop-
ment of Christian-affiliated schools, which combined the curriculum of the 
Christian schools with general educational subjects (cf. Aritonang 2000). These 
schools maintain the tight academic discipline of the modern school system, 
and are well-equipped, with facilities such as air-conditioned rooms, libraries, 
computers and internet connections. Some Christian-affiliated schools (Catho-
lic as well as Protestant) are now considered to be among the leading private 
schools in Indonesia, and attract Muslim students – particularly in the Muslim-
majority area of the Java and Sumatra islands.  
How have the Christian communities responded to the new law? It has 
been strongly criticised. They perceive the law to be in conflict with the goal of 
Christian-affiliated schools: to promote Christian teachings and nurture Chris-
tian values and traditions in the students. In the previous law (Law No. 2/1989) 
concerning the national system of education, the State guaranteed that relig-
iously-affiliated schools could promote their own religious identity, and con-
duct religious education in line with the religious background of such schools. 
According to the Christian communities the current law has legalised the right 
of the State to intervene in the learning processes of private schools. Schools 
should be liberated from State intervention. The State should treat religious 
communities equally, and give freedom to schools to manage their institutions 
independently.  
 
c. Hindu schools 
The modern educational system in Bali was introduced –in 1924, by the Dutch 
governor – in the cities of Singaraja and Denpasar, under the banner of the 
Dutch-Indian School (Hollands-Indische School, or HIS). The HIS used Dutch 
as the language of instruction, which limited Indonesian student participation 
in the school, especially for people from the lower and middle social class. 
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According to Landmann (2012, 268), the formal Hindu school was es-
tablished in 1965, six years after Hinduism had been acknowledged by the 
State, in 1959. The school was called Education for Teachers of Hindu Reli-
gious Education (Pendidikan Guru Agama Hindu, or PGAH) (cf. Bakker 1997; 
Nala 2004). The students went to this school in order to study Hindu theology 
for three years, after graduating from junior high school. Graduates of PGAH 
are expected to become teachers in public elementary and junior high schools, 
teaching two hours per week of Hindu theology. According to Nala (2004, 81), 
due to State policy, in 1990 all vocational high schools were abolished, and the 
PGAH was closed. To respond to the need for teachers to teach Hinduism in 
public schools, a private Hindu college was established in 1990, called the 
College for Teachers of Hindu Religious Education (Akademi Pendidikan Guru 
Agama Hindu). In 1993, the college received State accreditation, and in 1999 it 
became the State High School of Hinduism (Sekolah Tinggi Agama Hindu 
Negeri). In 2005 it gained a higher level of State acknowledgement, becoming 
a State Institute of Hindu Dharma (Institut Hindu Dharma Negeri) (cf. Nala 
2004, 82).  
Since the 1980s, due to people’s need to study Hinduism together with 
other subjects, a number of modern Hindu-affiliated schools have been estab-
lished (ibid.). These schools provide general subjects such as mathematics, 
physics, etc. in the curriculum, as well as Hindu religious education. The 
Hindu-affiliated secondary schools are primarily based in the province of Bali, 
though there are some in Java and Sumatra. 
How have Hindu communities responded to Law No. 20/2003, particu-
larly with regard to the involvement of religious values in the educational sys-
tem, and schools’ obligation to provide other religious education to non-Hindu 
students? The enactment of the current law seems to have had a positive re-
sponse from Hindu communities. It is considered to be in line with the teach-
ings of Hinduism, expecting religion to play an important role in people’s 
lives. Accordingly, Hinduism is very much concerned with dharma– the inter-
nalisation of religious values and practices. Dharma has a central position in 
Hinduism because Hinduism is primarily ritualism (Weber 1958, 24). For Hin-
dus, dharma is perceived to be the foundation of life. It is considered as the law 
of being, without which things cannot exist (ibid.; cf. Titib 2003, 12).  Most 
Hindu schools also receive non-Hindu students, and provide religious educa-
tion for students from other religions. This was policy in Hindu-affiliated 
schools even before the enactment of Law No. 20/2003. Hindu-affiliated 
schools take the view that students, regardless of religious background, should 
have an opportunity to learn and to practise the rituals of their own religion, 
and to grow into their own religion. In terms of the previous discussion, unlike 
Islam and Christianity, Hinduism does not focus on religious mission and the 
promotion of religious claims of truth.  
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1.1.2. The shifting policies of the State towards the development of reli-
gious education: an overview  
In the following discussion we explore the shifts in the State’s policies on re-
ligion, which inform the change of the State’s laws on religious education. 
Considering the important roles of religion, and particularly of religious educa-
tion, in identity formation in Indonesia (cf. Pohl 2006), there have been at-
tempts from both Muslim and secular (together with non-Muslim) groups to 
influence the State’s law-making processes concerning religious education. On 
the one hand, the Muslim majority groups fight for their interests to be ac-
commodated by State laws, including those with regard to the national system 
of education. On the other, the secular groups enforce the State’s impartial 
position towards all religious communities, and secure them from Muslim in-
fluence. We will briefly describe this situation in terms of three historical peri-
ods; namely, after the period of independence (1945-1966), during the New 
Order era or Suharto period (late 1966-1998), and in the post-New Order era 
(1998 onwards). We will also describe the State’s laws on religious education 
in each period, and show the differences between them.  
 
a. Early period of independence 
President Sukarno came to power shortly after the proclamation of independ-
ence in August 1945. He had a secular background, and represented the secular 
group’s interests predominantly. He promoted the Nasakom ideology – an ab-
breviation of Nasionalis, Agama dan Komunis (Nationalist, Religious and 
Communist). Nasakom is seen as a compromise between secular and religious 
ideologies. In fact, the government tended to support the secular ideology by 
appointing secular groups in its bureaucracy. For instance, the appointment of 
Dr. Ki Hajar Dewantara – a Dutch university graduate – as the first Minister of 
Education and Culture highlighted the Ministry’s secular and Western charac-
ter (cf. Kelabora 1976, 235). The first regulation concerning the national edu-
cational system after independence was Law No. 4/1950. According to Ke-
labora (ibid.), there was a deadlock in the Parliament discussion with regard to 
the position of religious schools – more specifically, Islamic schools – in the 
national system of education, and in the nature of religious education. Muslim 
leaders were afraid that if Islamic schools were placed under the Ministry of 
Education and Culture, they would soon be secularised. According to some 
Muslim groups, in the long run it would weaken religious faith and threaten the 
existence of Islam. Eventually, the articles relating to Islamic schools were 
excluded from the law.  
With regard to religious education, article 20 of Law No. 4/1950 stipu-
lates that “Religious education is provided in public schools and parents shall 
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decide whether their children attend such instruction.”3 According to Hing 
(1995), the implementation of Law No. 4/1950 was suspended due to political 
instability. In 1954, the State released another Law, No. 12/1954, on the im-
plementation of Law No. 4/1950 (pernyataan berlakunya undang-undang no. 
4/1950) with additional explanation for Law No. 4/1950. In its explanation of 
article 20 of Law No. 4/1950 concerning religious education, Law No. 12/1954 
stipulates that: “[…] a. whether or not a school provides religious education is 
determined by the age and the intellectual level of its students; b. mature stu-
dents have the right to decide whether or not to attend religious education; c. 
the nature of religious education and its relative proportion in the curriculum 
should be ordered in a separate Act of Parliament, relating to different types of 
school; d. religious education should not influence the promotion opportunities 
of a child.”4 This explanation of article 20 clearly affirms that religious educa-
tion was an option for students.  
How was religious education organised? According to the law, the re-
sponsibility for the implementation of religious education in public school was 
entrusted to the Ministry of Religious Affairs – although in general, the ad-
ministration of public schools fell under the management of the Ministry of 
Education and Culture. With regard to the religious education, the Ministry of 
Religious Affairs prepared the materials, the curriculum and the textbooks for 
religious education. The explanation in article 20.2 of Law No. 12/54 mentions 
that “How to organize the teaching of religion in State schools is set in regula-
tions enacted by the Ministry of Education and Culture, together with the Min-
ister of Religious Affairs.”5 According to Kelabora (1979, 236), the State pre-
sumed that religious education had something to do with religion, and therefore 
should be managed by the Ministry of Religious Affairs. 
 
b. The New Order era 
The New Order government was ruled by President Suharto from 1966 until 
1998. There was a difference between State policy on religion in the period 
1966 to 1985, and the period from late 1986 until 1998, which resulted in dif-
ferent State laws on religious education. 
                                                          
3 Our translation of: “Pada sekolah-sekolah negeri diselenggarakan pelajaran agama, 
orang tua murid menetapkan apakah anaknya mengikuti pelajaran tersebut atau tidak” 
(article 20). 
4 Our translation of: “[…] a. Apakah suatu jenis sekolah memberi pelajaran agama 
adalah bergantung pada umur dan kecerdasan murid-muridnya. b. Murid-murid yang 
sudah dewasa boleh menetapkan ikut dan tidaknya pelajaran agama. c. Sifat penga-
jaran agama dan jumlah jam pelajaran ditetapkan dalam Undang-undang tentang 
jenis sekolahnya. d. Pelajaran agama tidak mempengaruhi kenaikan kelas anak.” 
5 Our translation of: “Cara menyelenggarakan pengajaran agama di sekolah-sekolah 
Negeri diatur dalam peraturan yang ditetapkan oleh Menteri Pendidikan, Pengajaran 
dan Kebudayaan, bersamasama dengan Menteri Agama.” 
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The early Suharto period was characterised by State attempts to abolish 
secular and communist ideologies through the use of the Pancasila ideology, 
replacing Nasakom. According to Schröter (ed. 2010, 13), communism became 
a public enemy, particularly after the failed communist coup d’état in October 
1965. Pancasila literally means five pillars, these being Belief in the One and 
Only God; Humanity; National Unity; Democracy; and Social Justice. The first 
pillar of the Pancasila (the belief in the one and only God) was the State’s 
medium against secular and communist ideologies. According to Liddle (1996, 
620), President Suharto adopted two policies with regard to religious activities: 
promoting personal piety, and opposing religious politicisation.  
On the one hand, private religious activities were strongly encouraged, 
as an anti-secular and anti-communist weapon. The State obliged all citizens 
not only to believe in God but also to be affiliated with one of the State-
acknowledged religions. On the other hand, political religious activities were 
forbidden. According to Liddle (ibid), religious activities, organisations and 
preachers were under close supervision. Many scholars (cf. Liddle 1996; Van 
Bruinessen 1996; Hefner 2000) observed that the reason for this policy was to 
avoid disturbance of the “harmonious relations” between the religious commu-
nities. Therefore, some religious organisations regarded as anti-government 
were dissolved, and many religious leaders were banned from preaching in 
public. The dominance of the central authorities over all spheres of life grew 
considerably, resulting in remarkable political and social stability – which 
stimulated economic development, but left very little room for religious free-
dom in the public sphere. Many political analysts observed that under the Su-
harto government, from the late 1960s to the mid-1980s, religion was politi-
cally marginalized (cf. Baswedan 2004; Van Bruinessen 1996). For most of the 
first period of the New Order regime, religious political activists were labelled 
the extreme right wing.  
With regard to religious education, the only State law concerning reli-
gious education enacted during this period was the Provisional People’s Con-
sultative Assembly (Majelis Permusyawaratan Rakyat Sementara, or MPRS) 
Decree, TAP MPRS No. XX, MPRS/1966, concerning religion, education and 
culture. Article 1 of the Decree uses the words “[…] stipulating that religious 
education is a subject in schools ranging from elementary schools to public 
universities.”6 The Decree revised the optional character of religious education 
mandated by the previous Law, No. 4/1950. Since then, religious education has 
been an obligatory subject in public schools. 
Unlike the first 20 years of the Suharto regime, the later period, from 
1986 until 1998, was characterised by State policies being more open towards 
                                                          
6 Our translation of: “[…] menetapkan pendidikan agama menjadi mata pelajaran di 
sekolah-sekolah mulai dari sekolah dasar sampai dengan universitas-universitas 
negeri.” 
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religion – more specifically, to Muslim activities in the public sphere. Some 
Muslim intellectuals were given important positions in the Golkar party, which 
was the political party of the government. They also occupied seats in national 
and local bureaucracies, as well as in parliament. According to Van Bruinessen 
(1996), the establishment of the Indonesian Muslim Intellectual Association 
(Ikatan Cendekiawan Muslim Indonesia, or ICMI) in 1990 affirmed this shift. 
Even though ICMI is a non-government organisation, President Suharto sup-
ported its establishment. Prof. B.J. Habibie who served as Minister of Research 
and Technology, was elected the first Chairman of this organisation. However, 
this greater Muslim influence on the national bureaucracies did not yet extend 
to the State’s policies on the education system, though the religious nuances at 
large had already been taken into account by the next Law to deal with the 
national system of education. The government replaced Law No. 4/1950 with 
Law No. 2/1989, enacted in September 1989.  
There are three important changes in State policy on religious educa-
tion mentioned in Law No. 2/1989, compared to the previous law: the first 
concerns the obligation to enforce religious education. According to the current 
law, religious education should be a subject for all students, at every study 
level. The obligation to supply religious education in public schools was man-
dated by the TAP MPRS No. XX, MPRS/1966. Law No. 2/1989 strengthens 
this obligation, requiring private and non-religious schools to teach religious 
education. Article 39.1.b of Law 2/1989 stipulates that: “The curriculum con-
tent of basic education consists of materials and subjects of Pancasila educa-
tion, religious education, civic education [...]”7 The second change was that the 
State acknowledged the existence of religious schools in the national system of 
education, though it did not provide funding for these schools. Article 11.6 
stipulates that: “[a] religious school is an institution that prepares students to 
be able to master specific knowledge about people’s own religion.”8The third 
change is that the aim of national education is “[…] to develop the intellectual 
life of the nation and to develop a moral Indonesian human being, namely one 
who believes in and is devoted to the one and only God; people of immaculate 
character, blessed with knowledge, skills and personality […]”9 (cf. article 4 
Law No. 2/1989). 
                                                          
7 Our translation of: “Isi kurikulum pendidikan dasar memuat sekurang-kurangnya 
bahan kajian dan pelajaran tentang pendidikan Pancasila; pendidikan agama; pen-
didikan kewarganegaraan[...]”  
8 Our translation of: “Pendidikan keagamaan merupakan pendidikan yang memper-
siapkan peserta didik untuk dapat menjalankan peranan yang menuntut penguasaan 
pengetahuan khusus tentang ajaran agama yang bersangkutan.”  
9 Our translation of: “[…] bertujuan mencerdaskan kehidupan bangsa dan mengem-
bagkan manusia Indonesia seutuhnya, yaitu manusia yang beriman dan bertaqwa 
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c. The post-New Order era 
The post-New Order era has seen a rejection of the religious political restric-
tions and repressive approach towards religious activities in the public sphere. 
The resignation of President Suharto in May 1998 presented an opportunity for 
religious political groups, including the Islamic groups, to enter national poli-
tics. In the first two general elections after the resignation of President Suharto, 
Islamic political parties10 gained significant votes. They achieved 34.2 per cent 
in the 1999 general election, increasing slightly to 38 per cent in the 2004 elec-
tion. This is very significant compared to the achievements of the secular and 
Christian groups, who gained 34.7 per cent in 1999 but dropped to 19.5 per 
cent in 2004 (cf. Baswedan 2004). As a consequence, Muslim involvement in 
State law-making is unavoidable.  
Hefner (2000, 98) and others (cf. Liddle 2000; Baswedan 2004) have 
observed that the growing role of Muslim power in law-making beginning in 
the last 10 years of President Suharto’s administration was triggered by at least 
two connected events: first was the replacement of Christians with Muslims in 
the State’s bureaucracy, which implies a new composition that would benefit 
Muslim groups in accessing the political decision-making processes. Second is 
that since the late 1980s, the Golkar party – the government political party – 
has accommodated Muslim intellectuals, such as the alumni of the Muslim 
Students Association (Himpunan Mahasiswa Islam, or HMI). According to 
Hefner (2000), HMI alumni are currently found in all political parties, but the 
Golkar party is practically dominated and led by them. With regard to religious 
education, the State law concerning religious education enacted in this period 
is Law No. 20/2003, which is the focus of our research. This law will be elabo-
rated on in Chapter 2.  
1.2. Different levels of interpretation: macro-, meso- and micro-level 
Next, we will elaborate on the three levels of appearance in society of prefer-
ence for a certain type of religious education: the macro-level focuses on the 
law of the State; the meso-level refers to the policy of religiously-affiliated 
schools as a normative institution; and the micro-level refers to the preferences 
of students.  
 
1.2.1. Macro-level: the State’s laws on religious education  
On the macro-level, we analyse the State’s laws on religious education from 
the perspective of the State-religion relationship. The termination of the New 
Order regime in May 1998 brought about remarkable political shifts in the 
                                                                                                                                            
terhadap Tuhan Yang Maha Esa dan berbudi pekerti luhur, memiliki pengetahuan dan 
ketrampilan, kesehatan jasmani dan rohani […]” 
10 The term ‘Islamic party’ will be elaborated on further in Chapter 2. 
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Indonesian government. A large number of laws were enacted during the first 
five years after the retirement of President Suharto, which indicates a serious 
attempt to change the political orientation of the State.11 The question is 
whether this also happened regarding the laws regulating the national system of 
education. Some researchers have suggested that Law No. 20/2003 expresses 
the preference of the Islamic majority group for a certain model of religious 
education – which enables Muslim students to construct their identity based on 
Islamic values and teachings, and to accommodate the educational institutions 
of the majority group (cf. Ichwan 2006; Hefner, 2005; Assegaf 2005).   
We will study Law No. 20/2003 and the regulations referring to the na-
tional educational system, to understand what type of religious education is 
favoured by the State, and which groups in Parliament and in society at large 
support this view. What is more, we will reflect on the preference of laws and 
regulations in the post-New Order period for a specific model of religious edu-
cation from the perspective of the State-religion relationship. What happened 
in the relationship between State and religion in the post-New Order period? 
Can we understand the shift in State laws on religious education and the na-
tional educational system post-New Order by studying the change in the rela-
tionship between the State and religion in the same period? 
 
1.2.2. Meso-level: the policies of religiously-affiliated schools on religious 
education 
A religiously-affiliated school connected to a specific religious community can 
be defined as a normative organisation. Normative organisations rely on sym-
bolic means (e.g. values, religious beliefs) to exercise control over their mem-
bers. Following Etzioni (1961; 1964), we distinguish between control and 
compliance as major elements which define the relationship between those 
who have power (power-holders) and those over whom they exercise power 
(subordinates). Control is a process by which organisation members are social-
ised and oriented towards the power exercised by power-holders. It is not sim-
ply a question of controlling organisation members, but is a continuous process 
of socialisation, orientation and restatement of goals. Compliance refers to the 
obedience of a member of an organisation, and the reasons for this obedience. 
It is the result of two factors operating within organisations: the orientation of 
members towards the organisational power system (their involvement), and the 
means available to power-holders for the exercise of their power. There are two 
actors who play an important role in deciding the aims, content and method of 
religious education: the headmaster and the teacher. What model of religious 
                                                          
11 More than 200 laws were enacted by Parliament during the first five years after the 
retirement of President Suharto. For further explanation, see the website of the Indone-
sia House of People’s Representative (DPR RI) http://www.dpr.go.id/id/uu-dan-
ruu/undang-undang (accessed 12 May 2014). 
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education is preferred by the headmasters and teachers of religious education 
(cf. Hermans 2003; Wardekker and Maidema 2001; Yusuf and Sterkens 2014)? 
We will not only describe this preference, but relate it to two agents that influ-
ence school policy: the State, and the religious community connected with the 
school. To what degree does school policy mirror the preference of the State 
and/or the religious community to which they are connected? Is there a differ-
ence between religiously-affiliated schools in the way they concur with the 
State or with the religious community? Is there any difference when schools 
are located in an area where their religious community is a minority group, 
compared to regions where they are the majority group? 
 
1.2.3. Micro-level: student preference for types of religious education 
Students at religiously-affiliated schools are socialised in a certain tradition of 
religious education. At the same time, they are part of society, and live in 
neighbourhoods characterised by religious pluralism. Students need to learn 
how to deal with people with different religious backgrounds. They will have 
experiences and feelings about inter-group contact. Here we will not only de-
scribe the preferences of students for certain models of religious education, but 
also try to understand the relationship between their preferences, and their atti-
tudes and convictions about other religious groups in society. Can inter-group 
theory help us to understand the preference of students for different types of 
religious education? Putnam (2007) identifies different responses regarding 
ethnic diversity in relation to attitudes towards other groups, namely the con-
tact, conflict and constrict theories.  
Contact theory argues that religious diversity triggers inter-religious 
tolerance and social solidarity. Conflict theory relates to competition between 
groups. According to conflict theory, the more contact there is between groups, 
the more individuals will stick to their own religious identity, which leads to 
increases in out-group distrust and in-group solidarity. According to constrict 
theory, religious diversity encourages people to withdraw from social life. By 
relating inter-group attitudes and convictions about religious pluralism to the 
preferences of students for a certain type of religious education, we try to un-
derstand the differences between those preferences. This is new in the research 
of religious education in Indonesia, which until now has been mainly descrip-
tive. 
 
1.3. Different types of religious education 
 
In the following discussion, we describe different types of religious education. 
We distinguish between mono-religious, multi-religious and inter-religious 
models of religious education, based on the differences in pedagogical aspects 
(goal, cognitive, affective, attitudinal and teaching methods), normative basis 
and societal context.  
PDF-Muster LIT Verlag 08/12/15
CHAPTER 1 
 
 
14 
1.3.1. Mono-religious model 
The goal of the mono-religious model is to construct a religious identity that is 
in line with one’s own religion. Through this model, students can grow deeper 
in their faith and in their sense of belonging to a specific religious community. 
Cognitively, the mono-religious model provides the knowledge of, and insight 
into, a student’s own religion. Although this model focuses primarily on one 
religion, it does not necessarily imply complete disregard for other religions. 
They might be discussed, albeit from the perspective of one’s own tradition, 
and with the aim of affirming that tradition (cf. Sterkens 2001, 50). Affec-
tively, the mono-religious model aims at increasing students’ interest and in-
volvement in a particular religion. 
As for the attitudinal aspect, this model is meant to encourage students 
to accept the values and beliefs of their own religion and live in accordance 
with their own religious values, and to inculcate a motivation to participate in 
religious practices, such as conducting prayer, etc. The mono-religious model 
is also known as the transmission model, because it aims to transmit a particu-
lar religious tradition. According to Hermans (2003, 337), ‘transmission’ 
means an appropriation of religious values, which implies personal interpreta-
tion of the meaning of religious tradition in relation to the students’ existing 
knowledge. The normative basis for this model is the claim of the particular 
religion to absolute truth. According to Sterkens (2001, 50-51; cf. Hermans 
2003, 340) this truth claim has two variations: exclusivism and inclusivism. 
Exclusivism perceives that other religions will be positively evaluated only if 
these other religions show similarities with one’s own religion, because one’s 
own religion is the only religion that can claim truth. Inclusivism evaluates 
other religions positively as long as they display signs of divine revelation; the 
other religions mediate salvation through general grace.  
According to Hermans (2003, 339), the mono-religious model is a tra-
ditionalist concept, in which religions are seen as self-contained phenomena. 
Each religion has its own rituals, stories, symbols and customs that are unique. 
There is no need to contextualise, since context adds nothing to these rituals, 
stories and symbols. Sterkens (2001, 53) states that one of the weaknesses of 
the mono-religious model is the lack of recognition of religious plurality. The 
mono-religious society is a segmented society, which is not yet characterised 
by religious plurality. This model is found in places in which there is social 
uniformity and unquestioning acceptance of the exclusive-truth claims of a 
certain religion (cf. Sterkens 2001, 49). However, as Küng (1991) has indi-
cated, this situation has never existed in a global society. 
 
1.3.2. Multi-religious model 
The multi-religious model emphasises the need to deal with religious plurality. 
The goal of this model is to develop religious literacy, with cognitive, affective 
and attitudinal aspects. Cognitively, the multi-religious model aims to intro-
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duce students to many religions. Affectively, it aims to stimulate interest in 
studying different religions. Students are encouraged to discuss and appreciate 
the beliefs, values and rituals of different religions. Attitudinally, this model 
tries to cultivate a respectful attitude towards people from different religions.  
The multi-religious model is introduced by informing the student about 
different religions. According to Sterkens (2001, 56-57), the normative basis of 
this model lies in religious relativism. It teaches the student that there is not 
just one way to salvation, but many, all leading to the same so-called ‘soterio-
centric’ goal, namely human salvation (cf. Hermans 2003, 341). Furthermore, 
Sterkens (2001, 59) argues that relativism in the multi-religious model can lead 
to indifferentism, implying that it does not really matter to students what reli-
gious belief they belong to, because this model disregards religious involve-
ment. In other words, the multi-religious model is about participation in reli-
gious practices rather than the development of a religious self through such 
participation (cf. Grimmitt 1994). The multi-religious model views religious 
practices from the outside: there are people who read these religious stories, 
use these symbols, perform these rituals, etc. Students are not included in the 
process of appropriating the meaning of religious practices. They are simply 
given information about the meaning of practices in particular religions. There-
fore, development of a religious self is not an envisaged effect of a multi-
religious education (cf. Hermans 2003, 342).  
The societal context of the multi-religious model is characterised by re-
ligious plurality, and the possibility of persons to detach from one’s own reli-
gious tradition (cf. Sterkens 2001, 55). Religious traditions are evaluated ac-
cording to objective criteria (ibid.). Other religions are not viewed from the 
viewpoint of a particular religion, because each religion is described in its own 
terms. Descriptive information about different religious traditions is empha-
sised, and religious convictions are presented on their own terms. As a conse-
quence, the multi-religious model presents different religions, but this is not 
intended as a search for ‘truth’. 
 
1.3.3. Inter-religious model 
The inter-religious model focuses on religious identity formation through dia-
logue between the adherents of different religions.The goal of this model is to 
construct religious identity in line with one’s own religion, in dialogue with 
other religious traditions. Cognitively, the model aims to critically analyse 
knowledge of the beliefs, values and rituals of one’s own and other religions 
through dialogue. Affectively, the inter-religious model aims at teaching effec-
tive communication between one’s own religion and other religious traditions. 
This model also encourages students’ interest in critical thinking about differ-
ent religions through dialogue. Students are expected to learn to communicate 
dialogically between their own religion and other religious traditions. Attitudi-
nally, this model aims to create respect for and willingness to engage in dia-
PDF-Muster LIT Verlag 08/12/15
CHAPTER 1 
 
 
16 
logue with people from different religions. In such a dialogue, students engage 
the own and other religions from both auto- and allo-perspectives (cf. Sterkens 
2001). Dialogue is a distinctive characteristic of the inter-religious model com-
pared to the other two models.  
Hermans (2003, 344) divides dialogue into two models: simple and 
parallel dialogic models. The simple dialogic model considers dialogue based 
on a particular religion, and aims at developing a particular religious identity. 
The parallel dialogic model refers to dialogue based on different religions, and 
aims at developing different religious identities. According to Hermans (2003, 
346), dialogue presupposes a certain point of view, from which one engages 
with others. In the simple dialogic model this point of view is a specific tradi-
tion, such as Islam or Christianity or Hinduism. To engage in dialogue, stu-
dents should firstly have knowledge of, insight into and involvement with their 
own religious tradition. The inter-religious model shares this objective with the 
mono-religious model. Thus, the inter-religious model includes everything that 
is conceived of by mono-religious model – which is aimed at developing a 
religious self through participation (cf. Grimmitt 1994). In contrast, the inter-
religious model in addition seeks knowledge of and insight into other religious 
traditions. It tries to understand different religions in terms of their own self-
understanding (auto-interpretation), rather than by a specific frame of reference 
(e.g. Islam or Christianity).  
A parallel dialogue means that students adopt the perspective of each 
of the various religious traditions (cf. Van der Ven 2000, 40). In such a dia-
logue, for instance, a Muslim student engages with other religions (e.g. Christi-
anity or Hinduism) from a Muslim perspective, and with Islam from a Chris-
tian or Hindu perspective. The inter-religious model seeks to express the 
uniqueness of each religious tradition, and at the same time to evaluate reli-
gious plurality in a positive way. According to Sterkens (2001, 63), the norma-
tive basis of this model is known as pluralism, which searches for a way to be 
committed to one’s own religion while recognising religious plurality. From 
the framework of the inter-religious model, meeting people from other relig-
ions offers opportunities to develop the religious self more fully. The inter-
religious model implies the desire to speak from a wealth of personal religious 
experience and to testify to the values and truths one has discovered in one’s 
own religious tradition, while at the same time striving to understand other 
religious traditions in terms of their own premises, and processing critical self-
reflection (cf. Ziebertz 2007).  
1.4. Research questions 
The State’s laws on religious education represent the State’s politics on reli-
gious education. What is the aim of religious education, according to State 
laws? Do the laws benefit a certain religious group? We refer to this as the 
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macro-level. How should State laws on religious education be implemented by 
schools? Schools have different opportunities to organise religious education. 
Does choice of schools depend on the religious background of the religious 
community to which the schools are connected? The micro-level of our re-
search is the level of the preferences of the students.  
We have formulated the following research questions concerning the 
three levels formulated above: 
 
1.4.1. Macro-level: the State’s laws on religious education  
1. What type of religious education is favoured by the State, according to Law 
No. 20/2003 and related regulations? 
2. Does the preference for a certain type of religious education reflect a spe-
cific view of the State-religion relationship?  
 
1.4.2. Meso-level: the policies of the religiously-affiliated schools on reli-
gious education 
1. (a) What type of religious education is implemented by religiously-affiliated 
schools, as shown in their teaching goals, methods, and curriculum content? (b) 
Are there major differences between Muslim, Christian and Hindu schools in 
Indonesia in terms of preferred model of religious education, and is this influ-
enced by the relative group size of the religious group involved (major-
ity/minority)? 
2. (a) What is the influence of power holders, i.e. (a) the State and (b) religious 
communities on school policies for religious education through the exercise of 
normative, coercive and utilitarian power? (c) Do differences in the relative 
group size of the religious groups involved (majority/minority) influence the 
powers exercised by the State and religious communities, and on the responses 
of the schools towards these institutional powers? 
 
1.4.3. Micro-level: student preference for types of religious education 
(1) What comparative models of religious education emerge among Muslim, 
Christian and Hindu students?  
(2) Are there significant differences in the levels of agreement with types of 
religious education between Muslim, Christian and Hindu students?  
(3) To what extent do background characteristics of students (socio-economic 
status, centrality of own religion and relative group size) and inter-group atti-
tudes (trust, contact avoidance, religiocentrism, and models of interpreting 
religious plurality) correlate with the preference for different types of religious 
education among Muslim, Christian and Hindu students?  
(4) To what extent do inter-group attitudes induce (or reduce) preferences for 
different models of religious education while controlling for background char-
acteristics? 
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1.5. Research design 
 
Our research attempts to investigate the preference for certain types of reli-
gious education, influenced by the State-religion relationship, school policies, 
and the personal characteristics and inter-group attitudes of the students. We 
employ different data sources, research methods and data analyses for each 
level. We connect the empirical data between the different levels. Each level is 
studied separately; however, in the last part of this thesis (section 5.2) we will 
reflect theoretically on the connection of the three levels from a Durkheimian 
perspective, based on the concepts of objectivity of social facts and collective 
solidarity. In the following section, we describe our research sample, research 
methods, and the design forthe analysis of the different levels. 
 
1.5.1. Research sample 
On the macro-level, our data consisted of two sources: first, the State’s law on 
religious education, focusing on Law No. 20/2003 and other regulations such 
as Government Regulation (Peraturan Pemerintah) No. 55/2007 on religious 
education (released on 5 October 2007), State Regulation No. 15/2005 on the 
national education standard, and the Ministry of Religious Affairs Regulation 
(Peraturan Menteri Agama) No. 16/2010 on the management of religious edu-
cation in schools (released on  6 December 2010). Second is the minutes of the 
parliament meeting approving Law No. 20/2003. We focus on two aspects of 
the minutes: the power relations between the Islamic and secular (together with 
non-Muslim) groups, and the arguments of the political fractions to justify their 
agreement on the draft of the national system of education. The statements of 
the political factions on the draft, particularly, address two issues: the aim of 
national education, which shows the shift of the State politics on national edu-
cation from a secular to a religious character; and the aim of religious educa-
tion, indicated by the requirement that schools to provide students with reli-
gious education focusing on the students’ own religion. 
On the meso-level, we collected data from Islamic-, Christian- and 
Hindu-affiliated secondary schools. We took a stratified sample of religiously-
affiliated schools from three different regions in Indonesia. The first criterion 
was that the areas should have been relatively peaceful in the last ten years. We 
selected three provinces in which Muslims, Christians and Hindus respectively 
were in the majority. In each area, we selected five secondary schools (Sekolah 
Menengah Atas, or SMA): three schools representing the majority group in that 
area, and two schools belonging to religious minority groups. It was expected 
that the three schools of the same religious background would represent the 
religious diversity within the majority group. In West Java, an area of Muslim 
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majority, we selected schools affiliated with Muhammadiyah12 and Nahdlatul 
Ulama13, and one school belonging to a so-called ‘new trend’ of Islamic educa-
tion that is not specifically affiliated to either of these organisations (an al-
Azhar school). We also included one Protestant school and one Catholic 
school, representing the different minority groups in that area. In North Su-
lawesi, an area with a Christian majority, we involved three Christian schools: 
one Protestant, one Catholic and one Adventist. Schools belonging to minority 
groups were represented by two Islamic schools, similar in religious ideology 
to the al-Azhar school in West Java. In Bali, an area with a Hindu majority, 
Hindu schools were represented by three Hindu organisations: Dwijendra, 
Saraswati and Gandhi, representing three different Hindu streams in Bali. The 
non-Hindu schools in Bali are represented by one Catholic school and one 
Muhammadiyah Islamic school. 
On the micro-level, we conducted a survey among students. The re-
search population consisted of students who receive religious education at re-
ligiously-affiliated secondary schools (Sekolah Menengah Atas, or SMA) in 
Indonesia with a Muslim, Christian or Hindu background. Within each school 
we randomly selected 55 to 60 students from the highest grade. Each student in 
the selected schools had a chance to be part of our sample, and no student had a 
zero-sum chance of being selected. We intended to collect a total sample of 
880, but two Islamic schools in a minority situation in our sample had fewer 
students in the highest grade than we expected. But, as these schools were the 
only non-Christian schools in our areas of survey, we included them. An over-
view of the selected areas and schools is presented in the table below.  
 
 
                                                          
12 Muhammadiyah is an Islamic mass organisation established in 1912 by Ahmad Dah-
lan, in Yogyakarta. Having more or less 35 million members, Muhammadiyah is the 
second-largest Muslim organisation in Indonesia. Its concern for education is shown by 
the existence of approximately 6000 schools ranging from elementary to secondary, as 
well as a number of universities all over the country. Most of the members of the or-
ganisation live in urban areas, and constructed Muhammadiyah as a modern and re-
formist organisation in Indonesia. 
13 Nahdlatul Ulama is a traditionalist Muslim organisation, established by Hasyim 
Asyari in 1926. Followed by more than 40 million members, generally living in rural 
areas, NU is the largest Muslim organisation in Indonesia. Its educational system is run 
through Islamic boarding schools known as pesantren. Unlike Muhammadiyah 
schools, the NU schools establish their school methods through the traditional way of 
learning which emphasizes to the role of teachers (kyai or guru) as central to the learn-
ing process. However, the NU schools nowadays have adopted modern methods, and 
consider curriculum and teaching materials to be valuable variables in the learning 
process. 
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Table 1.1. Distribution of religious groups (Muslims, Christians, and Hindus) 
over different majority / minority settings 
 
 Muslims Christians Hindus 
Majority West Java North Sulawesi Bali 
Minority North Sulawesi 
Bali 
West Java 
Bali 
-- 
 
Table 1.2. Distribution of Muslim, Christian, and Hindu schools over different 
majority / minority settings 
 
 West Java (Muslim majority) 
North Sulawesi (Chris-
tian majority) Bali (Hindu majority) 
Majority SMA Muhammadiyah 
Cirebon 
SMA Wahid Hasyim  
SMA Al-Azhar 31 
SMA Katolik Lokon 
SMA Kristen 1 
SMA Advent  
SMA Saraswati  
SMA Dwijendra 
SMA Gandhi  
    
Minority SMA Santa Maria 1 
SMA BPK Penabur 1 
SMA Assalam  
SMA Annur  
SMA Muhammadiyah 
Bali 
SMA Katolik Santo 
Joseph  
 
1.5.2. Research methods and data collection  
We used different research methods for each level in our research. For the 
macro-level, we conducted a document analysis consisting of doctrinal and 
non-doctrinal studies. For the first research question, we applied a doctrinal 
study called a black-letter approach, to examine the different laws in order to 
understand the meaning of a specific statement with regard to religious educa-
tion. For the second research question, regarding the State-religion relation-
ship, we used a socio-legal approach, which implies an analysis of the discus-
sions leading to the formulation of the actual law. In this approach, the starting 
point was not the written text of the law, but the motives of the groups in soci-
ety that are likely to be generalised. 
For the meso-level, we conducted a qualitative survey, and defined 
main topics, dimensions and categories beforehand. The interviews lasted be-
tween 40 and 80 minutes, depending on whether the answers given by the in-
formants had already covered the research questions asked in our research. For 
the purpose of the interviews, we constructed a topic list consisting of ques-
tions in relation to types of religious education, and the responses of the 
schools towards the State laws and the influence of religious communities. We 
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asked similar questions to all respondents, in order to collect uniform data from 
headmasters and teachers in different settings. 
In order to answer the questions at the micro-level, we used a quantita-
tive survey. From religiously-affiliated schools representing Islamic, Christian 
and Hindu education in the areas of interest, we selected (at random) students 
in the 16- to 17-year age group. The survey employed a total sample of 799 
students, distributed over three different areas in West Java, North Sulawesi 
and Bali.  
 
1.5.3. Design of data analysis 
Our study analyses the differences in preference for models of religious educa-
tion on three levels. For the first level, we conducted an analysis of the content 
of laws regarding the preference of the State for different types of religious 
education. The regulations were analysed by the way they are written textually. 
Bankowski et al. (1991, 12-13) consider this approach a sensu stricto interpre-
tation; or in other words, the interpretation is done in its narrow sense, in order 
to discover the literary meaning of the texts. There are two arguments justify-
ing this method, namely the linguistic and the systemic arguments (cf. Mac-
Cormick and Summers 2001, 512-513).  
The linguistic argument is based on the idea that regulations are intelli-
gible in the context of ordinary language. A regulation must be comprehended 
in accordance with the meaning an ordinary speaker of that language would 
ascribe to it as its obvious meaning. The systemic argument is based on the fact 
that Law No. 20/2003 is part of a larger system of Indonesian law. This is in 
accordance to the principle of interpretation of law called in pari materia (lit-
erally, upon the same matter or subject). For a socio-legal analysis, we studied 
the minutes from the perspective of the power relation between the State and 
religions. Here we put the law into a broader context, including certain reli-
gious groups’ interests. 
In order to answer our research questions regarding the schools’ poli-
cies, we started with a unidimensional analysis of the different characteristics 
of the models of religious education. Each model is characterised by a concep-
tion of its aim; cognitive, affective and attitudinal goals; content; and method. 
Based on our theoretical frame we developed theoretical codes, which we used 
in our description of the preference of the school. In the second stage of analy-
ses we looked at the variations between schools with different religious back-
grounds and schools with the same religious background in different regions in 
Indonesia (i.e.  majority vs. minority settings). We also looked for variation in 
the responses to the powers of the State and the powers of the religious com-
munity. The different sources of variation helped us to understand the differ-
ences in the preference of schools for certain types of religious education. 
In order to answer our research question regarding the preferences of 
the students, we employed four types of statistical analysis. First, we conducted 
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a factor analysis, to analyse the comparative understanding of different models 
of religious education among students from different religions. Second, we 
analysed the level of agreement regarding different models of religious educa-
tion between students of different religions, and whether the cross-religious 
differences are significant. Third, we related the scores for each type of reli-
gious education to the personal characteristics and inter-group attitudes of the 
students. In doing so, we conducted a bivariate analysis to determine the corre-
lation between personal characteristics, inter-group attitudes, and types of reli-
gious education.  
For the last research question, we used a multiple regression analysis in 
order to establish which variable has a decisive influence on level of agreement 
with types of religious education. 
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Chapter 2 
 
The State’s laws on religious education 
 
Introduction  
Parliament’s approval on 20 June 2003 of Law No. 20/2003 concerning the 
national education system has raised many questions, specifically with regard 
to the aim of national education and articles regulating religious education. 
Public debates responding to the draft on the national education system have 
been reported by local and national mass media during the three months prior 
to the approval of the bill by Parliament. The public responded to the draft of 
the bill by heated public debate in electronic media and newspapers; but also 
through demonstrations, both in favour of and against the draft.14 This law is a 
crucial document for understanding the State’s preference for a certain type of 
religious education.  
Discussions prior to the approval of the bill shed some light on the 
power relations between so-called Islamic groups and secular groups (together 
with non-Muslim groups). Even though a power struggle has existed since the 
early period of independence, from 1945, it became manifest in the discussions 
around the bill. Some researchers have indicated that Law No. 20/2003 merely 
expresses the interest of the religious majority group in having their model of 
religious education acknowledged by the State, and their education institutions 
accommodated in order to gain more State support (cf. Ichwan 2006; Hefner 
2005; Assegaf 2005; Emerson 1999).  
Considering the importance of Law No. 20/2003, there has not been 
much research analysing this legislation on education. Ichwan (2006) wrote his 
dissertation on the New Order and post-New Order politics of Islam and its 
impacts on the reform of Islamic affairs, especially those developed by the 
Ministry of Religious Affairs from 1966 to 2004. A part of his study investi-
gates the official reform of Islamic education; and the shifting paradigm of 
national education, from a secular to a more religious character. Other research 
on religious education after the New Order administration was conducted by 
Permani (2009), who studied the influence of Law No. 20/2003 on the eco-
                                                          
14 A December 2008 study by the Centre for Religious and Cross-cultural Studies, 
University of Gadjah Mada reported that the draft of the National Education System 
had triggered polarisation between supporters and opponents of the bill. Most Muslim 
groups supported the draft, though some progressive liberal Muslims and most Chris-
tian groups opposed it. The detailed explanation of this issue is discussed at 
http://crcs.ugm.ac.id/downloads/annual-report (accessed 13 September 2014). 
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nomic aspects of Islamic schools in Indonesia. According to Permani, Law No. 
20/2003 gives Islamic schools (such as madrasah) and some Islamic commu-
nity learning centres (such as the majelis taklim) political recognition; and as a 
result of this, they receive more financial support from the government.15 None 
of these studies has analysed Law No. 20/2003 from a pedagogical perspective. 
What type of religious education has been favoured by the post-New Order 
regime after 1998? Which power influences the State in favour of a certain 
type of religious education? 
This chapter will analyse the preference of the Indonesian government 
for a specific type of religious education, by evaluating Law No. 20/2003 and 
related State laws. Moreover, we critically reflect on the preference for a spe-
cific type of religious education from the perspective of the relationship of the 
State to religious communities from 1998 onwards.  
2.1. Research questions 
In this chapter we will answer the following research questions: 
1. What type of religious education is favoured by the State, according to Law 
No. 20/2003 and related regulations? 
2. Does the preference for a certain type of religious education reflect a spe-
cific view of the State-religion relationship?  
2.2. Theoretical framework: State-religion relationship 
In the first chapter, we elaborated on different models of religious education 
(section 1.3). In our second research question we analyse the preference of the 
State for a specific type of religious education, from the perspective of the 
State-religion relationship. We adopt a typology for the State-religion relation-
ship introduced by Jonathan Fox (2008), which measures the role of govern-
ment’s involvement in religion. The reason for choosing this typology is that it 
has a strong empirical basis, as it is based on Fox’s analysis of the Religion and 
State data set, which is the result of a worldwide survey between 1990 and 
2002, involving 175 countries. We will present an overview of Fox’s theory, 
followed by the application of his theory in the Indonesian context. 
 
2.2.1. Criteria for the State-religion relationship 
How does the State deal with religious communities? To what extent does the 
State involve itself in religion? Fox constructs his typology of different models 
of the State-religion relationship on the basis of four types of State involve-
ment, namely: (1) whether or not the State gives preferential treatment to some 
                                                          
15 For further information, see the website of the Ministry of Religious Affairs: it-
jen.kemenag.go.id/web/berita/201-rakorwas.html (accessed 20 August 2013).  
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religions (preferential treatment); (2) whether there are restrictions placed on 
minority religious practices (religious discrimination); (3) to what extent the 
State legislates religion (religious legislation); and (4) whether the State regu-
lates religion (religious regulation).  
The first criterion (preferential treatment) deals potentially with all re-
ligions present in a specific society, while the second criterion (religious dis-
crimination) focuses on religious minority groups in society. The difference 
between the third criterion (religious legislation) and the fourth (religious regu-
lation) refers to the level of abstraction of State’s involvement in religion. Leg-
islation refers to the laws passed by a legislative body, such as a parliament or 
city council. Legislation establishes the general framework of principles within 
which the government is expected to act, and within which regulations are 
issued. The process of preparing or reviewing legislation is usually long and 
complex; therefore, legislation does not include detailed instructions and pre-
scriptions, but should only state general principles that do not require regular 
updating (Jenson 1989, 236).  
Regulations are issued by the government, by an individual minister, or 
by a designated authority within or under the supervision of a ministry. Regula-
tions concern the specific rules that provide details of how legislation is to be 
implemented. Often, regulations are produced in cooperation with representa-
tives of the relevant societal domain or industry (Fox 2008, 53). We now ex-
plain the criteria in detail.  
1. Preferential treatment refers to the extent to which the State treats 
religions differently. This criterion examines whether the State gives preferen-
tial treatment to certain religious groups, and/or restricts others (Fox 2008, 48). 
For instance, this would be the case when the State acknowledges one or more 
official religions. 
2. Religious discrimination refers to State restrictions on the religious 
practices of religious minority groups. Unlike a general restriction on religious 
majority groups (or religion as a whole), religious discrimination reflects the 
State’s negative attitudes towards minority groups – though these may implic-
itly aim to maintain the dominance of a majority group. Examples of State 
discrimination against religious minority groups are: restrictions on building, 
repairing and maintaining places of worship; forced observance of the religious 
laws of the majority group; restrictions on the running of religious schools 
and/or religious education in general; etc. (Fox 2008, 51). 
3. Religious legislation identifies different forms of State legislation of 
religion. Legislation topics include financial support for religion, laws of in-
heritance defined by religion, the prohibition of interfaith marriages, blas-
phemy laws or other restrictions on religion-related speech, the presence of an 
official government ministry dealing with religious affairs, the registration of 
religion on State identity cards, etc. (Fox 2008, 53). 
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4. Religious regulation refers to the extent to which the State monitors, 
restricts and regulates religion in more detail. Fox (2008) focuses on the nega-
tive regulations of the State with regard to religion, thereby stressing the 
State’s potential fear of or dislike for all religion. He mentions (2008, 52) the 
following examples of State regulations aimed at restricting religion: restric-
tions on religious political parties; arrests, detention or harassment of religious 
figures; and restrictions on public religious speech. However, regulations can 
also express the positive involvement of the State in religion, such as regula-
tions to support religious institutions and promote religious activities in public 
domains, etc. 
 
2.2.2. Types of State-religion relationship: an overview 
What form could the relationship between State and religion take? Fox (2008, 
47) distinguishes between two core possibilities, namely separation of State 
and religion, and State involvement in religion. Separation of State and religion 
is the absence of any State support for any religion, as well as the absence of 
any State restrictions on religion or any regulation with regard to religion. State 
involvement in religion includes all four forms of actions of the State with 
regard to religion: support, restriction, legislation and regulation. Fox further-
more distinguishes between positive and negative involvement. In the case of 
positive State involvement, Fox identifies five models, ranging from the most 
positive to the least positive involvement in religion (models 1 to 5 below). In 
the case of negative State involvement, Fox identifies three models, ranging 
from the least negative to the most negative involvement in religion (models 6 
to 8 below). We now present the eight models of State-religion relationship in 
greater detail, starting with five models of positive involvement. Fox specifi-
cally uses criterion 4 (religious regulation) to describe the negative involve-
ment of the State in religion. However, in our study, regulations could also 
refer to a certain degree of positive State involvement. 
 
1. The State has one official religion 
This model shows the most positive State involvement in religion, i.e. the most 
active support for a specific religion. The State identifies itself with one par-
ticular religion. Fox defines this model as a religious State model, where one 
religion is mandatory for all citizens; or as an absolute theocracy (cf. Durham 
1996, 19). The State wholeheartedly endorses preferential treatment for the 
official religion, while members of non-State religions are restricted, prohibited 
from expressing their religious identity. The theocratic model has a high level 
of religious discrimination, and the State allows little room for dissenters. The 
State enforces religious education in public schools, and determines its aims, 
methods and curriculum content, to ensure that the practice of religious educa-
tion is consistent with the State’s vision of religion. The State establishes an 
official institution to deal with religious affairs, and to promote the ‘true’ relig-
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ion. In this model, the State promulgates regulations to promote the official 
religion and to strengthen the role of official religion in public domains. Reli-
gious teachings, citizenship and society are blended, and indispensable to each 
other (Fox 2008, 49). 
 
2. The State has more than one official religion 
In this model, the degree of positive involvement is slightly less than in the 
previous model, but the State still has a high positive involvement in religion. 
The State acknowledges more than one official religion and supports religious 
institutions (Fox 2008, 49). It applies preferential treatment to protect officially 
recognised religions, and to restrict membership of non-official religions. Reli-
gious discrimination towards official religions does not exist in this model, but 
may exist towards members of the non-official religions. Members of non-
official religions may not be allowed to conduct their activities or promote 
their teachings and identities. The State enacts religious legislation through the 
establishment of a State institution, such as the Ministry of Religious Affairs. 
This institution aims to organise official religions, for instance by supervising 
religious practices and interaction between adherents of different religions.  
The State produces religious regulations to protect religious freedom 
and grant religious activities. Religious freedom de facto means to take part in 
one of the official religions; and for the sake of religious harmony, people are 
not allowed to convert to another religion, even within the official religions. 
Religious conversion is perceived as an insult to religious commitment. Inter-
religious communication is restricted, because it is perceived as causing a de-
crease in religious identity. People are encouraged to learn only their own re-
ligion, in order to strengthen their religious identity. The State supports reli-
gious education in public schools, and students are required to take a course on 
religious education at every study level. Religious education aims to strengthen 
commitment to one’s own religion and to increase religious piety in the prac-
tice of one’s own religion.  
 
3. Civil religion model  
According to Fox, the civil religion model refers to the situation in which one 
religion serves unofficially as the public’s religion, although the State does not 
officially endorse a particular religion. The State acknowledges a specific reli-
gious tradition because it has played an important role in the country’s history 
and culture. In this model, the State attempts to separate itself from religion, 
but remains positively engaged with religion. State regulations aim at equal 
protection and support of all religious groups. Therefore, negative State in-
volvement and religious discrimination do not exist in this model. Also, unlike 
in the models mentioned previously, the State does not produce legislation 
either to restrict religions or to organise and supervise the practice of and inter-
action between adherents from different religions. 
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4. Cooperation model 
In the cooperation model, the degree of separation between State and religion 
is greater than in the civil religion model, and the positive involvement of the 
State in religion is less intense. The State neither restricts members of religious 
minorities, nor discriminates against them – as in the civil religion model but 
unlike the civil religion model, in the cooperation model the State does not 
grant special status to a certain dominant religious tradition. Even though the 
State falls short of endorsing a particular religion, certain religions benefit from 
State support more than others. In this model, the larger religious denomina-
tions benefit more from State involvement, but the State does not specifically 
endorse any religious organisations, as it is committed to giving equal treat-
ment to all religious groups. The State also does not produce religious legisla-
tion either to restrict certain religious groups or to oversee their religious ac-
tivities. Through its regulations, the State may provide significant funding for 
religious activities, such as religious education in public schools, the mainte-
nance of places of worship, and the subsidy of religious schools (Fox 2008, 
50). 
 
5. Supportive model  
According to Fox (2008, 49), the supportive model has the weakest positive 
State involvement in religion compared to the previous models. In this model, 
the State might insist on separation of State and religion, but retain benevolent 
neutrality towards religion(s). The State might promote religions slightly, and 
support all religions more or less equally. This model can be seen as similar to 
the cooperation model, in the sense that the State accommodates religious 
symbols in public settings, provides religious holidays, etc.; and may recognise 
the importance of religion as a part of national or local culture. In this model, 
there is no negative involvement of the State through preferential treatment or 
religious discrimination.  
The next three models all reflect negative involvement of the State in 
religion, ranging from the least negative involvement (model 6) to the highest 
level of negative involvement (model 8). These models also indicate that the 
more the State is negatively involved in religion, the less it separates itself 
from religion. In these models, the State uses religious legislation and regula-
tions to treat religions negatively. 
 
6. Separationist model 
This model insists on rigid separation of State and religion; and to a certain 
degree, the State is apathetic towards religion. Any suggestion of State support 
for religion is considered inappropriate (Fox 2008, 48). Religious symbols are 
not allowed in public displays, and subsidies for religions through tax deduc-
tions are suspect. The State produces legislation and regulations to limit reli-
gious activities, but does not engage in religious discrimination or have a nega-
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tive attitude towards all religion. In the separationist model, religious education 
is not permitted in public schools, but some teachings about religions from an 
objective point of view – such as history and phenomenology of religions – are 
permitted. Members of religious clergy are restricted from holding public of-
fice. In a more extreme form of separationist model, the State produces legisla-
tion on religion and makes strong attempts to limit religious activities in public 
life.  
 
7. Inadvertent insensitivity model  
In this model the State maintains separation from religion, and therefore pref-
erential treatment, religious discrimination and religious legislation are not 
found in this model. With regard to the religious regulations, the State often 
fails to distinguish between the use of regulations in secular settings and their 
use in religious settings, for example in land-use planning, labour discrimina-
tion, etc. The State is inadvertent, in the sense that its regulations do not con-
sider their implications for religious lives, and that they might be hostile to-
wards religions. At this point, this model is in agreement with the next model, 
the hostility model, in which the State is hostile to religion.  
 
8. Hostility model 
This model has the most negative State involvement in religion. According to 
this model, the State is hostile towards all religions, and sometimes even 
prosecutes them. Preferential treatment and religious discrimination do not 
exist in this model, as the State has a high negative involvement in all relig-
ions. The State produces legislation to control religion and to neutralise its 
influence in society. The State forbids religious activities and places of wor-
ship, and prevents religion from becoming a separate source of authority or 
basis for opposition. In the hostility model, the State enacts religious regulation 
to monitor and restraint religious activities. According to the State’s regulation, 
all religious institutions should be registered, and must get State permission to 
conduct religious activities. Religious symbols and identity are banned in the 
public sphere. Any form of religious symbol or identity in public life is re-
garded as an offence to the State’s authority.  
 
2.2.3. The State-religion relationship in Indonesia 
How can we understand the State-religion relationship in Indonesia, based on 
these theories? We need to distinguish between the New Order regime and the 
post-New Order regimes. There was a shift in the State’s view of religious 
communities between the Suharto regime (the New Order period, from 1966 
until 1997), and the regimes after. In both periods, Indonesia could be said to 
follow a model in which the State has more than one official religion. How-
ever, Fox categorises Indonesia post-New Order regime as “preferred treatment 
for some religions, or support for a particular tradition model” (Fox 2008, 202-
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203). While the State acknowledges more than one official religion, in the 
post-New Order period it is more inclined to support the Islamic majority 
group, whereas the New Order regime treated all official religions equally. We 
will elaborate on this shift, as it may have affected the State’s policy with re-
gard to religious education (especially as it is expressed in Law No. 20/2002 
and related regulations). 
 
a. The New Order regime 
The New Order administration fully recognised five official religions: Islam, 
Protestantism, Roman Catholicism, Hinduism and Buddhism.16 The State 
treated religions (more specifically, official religions) equally, and religious 
discrimination against minority groups (within the State’s official religions) as 
per Fox’s definition did not exist. The State protected the freedom of each citi-
zen to follow any of the State’s religions, and to practise the religious rituals of 
one’s own religion. Under its Constitution, particularly article 29, the State 
mandated that “The State should be based upon the Belief in the One supreme 
God. (2) The State should guarantee freedom to every citizen to adhere to 
his/her respective religion and to perform his/her religious duties in conformity 
with his/her religion and faith.”17 Another principle that supports the equal 
treatment of all State religions is one of the five defined in the State ideology 
of Pancasila (literally, ‘the five pillars’): Belief in One God, Humanitarianism, 
National Unity, Representative Democracy, and Social Justice.18 
According to Fox, when the State supports religion, it will never be 
hostile to it (Fox 2008, 49). In the Indonesian context, however, the State did 
treat religion negatively; but at the same time it was involved in religion posi-
tively, in contradiction of Fox’s thesis. For instance, the New Order regime 
considered other religions besides the official State’s religions to be illegal. All 
citizens were free to follow any official religion but had to indicate their reli-
gious affiliation on an identity card. Members of non-official religions were 
considered secular and outlaw. They were not entitled to public services, such 
                                                          
16 According to the elucidation of Law No. 1/PNPS/1965 (concerning the prevention 
and/or blasphemy of religion) Article 1, the State acknowledges six religions, namely: 
Islam, Protestantism, Roman Catholicism, Hinduism, Buddhism and Confucianism. 
However, Presidential Decree 14/1967 requires special permission for Confucians to 
conduct religious activities, which clearly indicates the State’s restriction of religious 
activities by the Confucian community.  
17 Our translation of: “(1) Negara berdasar atas Ketuhanan Yang Maha Esa; (2) Ne-
gara menjamin kemerdekaan tiap-tiap penduduk untuk memeluk agamanya masing-
masing dan untuk beribadat menurut agamanya dan kepercayaannya itu.” 
18 Our translation of : (1) Ketuhanan Yang Maha Esa; (2) Kemanusiaan yang adil dan 
beradab; (3) Persatuan Indonesia; (4) Kerakyatan yang dipimpin oleh hik-
mat/kebijaksanaan dalam permusyawaratan perwakilan; (5) Keadilan sosial bagi 
seluruh bangsa Indonesia.” 
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as receiving permission to build a place for religious worship, or being regis-
tered in the Civil Registration Office to perform marriages. According to Lid-
dle (1996), ‘secular’ had a negative connotation; the Suharto administration, 
which was established in response to communist rule in 1965, used religion 
(and especially religious education) to diminish the status of secular ideology 
in society. President Suharto claimed that those who did not follow any of the 
State-acknowledged religions could be labelled as communists, and anti-
religion. In 1978, the People's Consultative Assembly enacted Decree No. 
IV/1978 on the Broad Guidelines of the State Policies [Garis-garis Besar Ha-
luan Negara], including legislation concerning religious practices. This legisla-
tion regards those who follow local beliefs or indigenous religions as Keper-
cayaan terhadap Tuhan Yang Maha Esa or Aliran Kebatinan (the local Java-
nese beliefs). According to Article 1 Point (f), regarding Religion, Religious 
Beliefs and Socio-cultural practices, the State maintains that:  
“Mere belief in God is not a religion. Supervision for this belief is 
needed in order: (1) that it should not lead to a new religion, and (2) to 
take necessary action to ensure that this practice is in line with the fun-
damental principles of ‘belief in the one and only God’, which is based 
on humanitarianism.”19 
 
Even though it was established by the administration before the New Order 
regime, the Ministry of Religious Affairs (MORA) was maintained by the New 
Order regime to legislate religion. Established in 1946, MORA is a State insti-
tution and was initially intended to resolve the tension resulting from the sepa-
ration and unification of State and religion (cf. Boland 1982). During the Su-
harto administration, MORA dealt with the administrative aspects of religious 
matters, and actively engaged in persuading religious communities to endorse 
the government’s ideology and the agenda of development (cf. Ichwan 2006). 
MORA was also used as a State apparatus to control religious activities. 
Through MORA, religious organisations were required to register themselves 
officially. Consequently, they could be easily controlled by the government.  
During the New Order regime, religious regulations served contradic-
tory purposes. On one hand, the regulations aimed at strengthening religious 
piety represented the State’s positive involvement in religion. The State estab-
lished many places of religious worship and supported religious agendas, as 
long as they were not in contradiction of the State’s view of religion, or in op-
                                                          
19 Our translation of: “Kepercayaan terhadap Tuhan Yang Maha Esa tidak merupakan 
agama. Pembinaan terhadap kepercayaan kepada Tuhan Yang Maha Esa dilakukan: 
(1) Agar tidak mengarah pada pembentukan agama baru. (2) Untuk mengefektifkan 
pengambilan langkah yang perlu agar pelaksanaan kepercayaan terhadap Tuhan Yang 
Maha Esa benar benar sesuai dengan dasar Ketuhanan Yang Maha Esa menurut 
dasar kemanusiaan yang adil dan beradab.” 
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position to the State. In 1982, for instance, President Suharto supported the 
establishment of a humanitarian foundation called the Muslim Pancasila 
Charitable Foundation [Yayasan Amal Bakti Muslim Pancasila, or YABMP], 
which focused on developing mosques, especially those in rural areas of Indo-
nesia. It is reported that until mid-1998, when the power shifted from Suharto 
to BJ Habibie, the foundation established 999 mosques around the country, and 
two outside the country (one in The Hague, in the Netherlands, and the other in 
Port Moresby, Papua New Guinea).20 
On the other hand, some State regulations aimed to restrict religious 
activities in public, including religious political practices. According to Liddle, 
during the first 20 years of his administration (from 1966 until 1986), President 
Suharto took a hostile attitude towards religious political activities (Liddle 
1996, 615). The government inspected places of religious worship, religious 
schools, and religious organisations, to ensure that they adhered to approved 
doctrine and that their activities would not become politically dangerous for the 
State. According to Dhakidae, the Suharto regime was also responsible for the 
destruction or closing-down of places of religious worship considered not in 
line with the State’s views on religion (Dhakidae 2003, 515). The groups con-
cerned were considered right-wing extremists. Dhakidae’s investigation reveals 
that during the New Order period, 55 mosques and 609 churches were closed 
or burned or destroyed (ibid., 516). The reason for this bias was that the reli-
gious political activists who opposed the State’s views on religion were mostly 
from the Eastern part of Indonesia, where Christians are in the majority. 
 
b. The post-New Order regime 
The power shift that took place with the fall of Suharto in 1998 heralded a 
change in the State’s views on religion. Increasingly, the State tended to sup-
port the religious majority group. This policy was and is in opposition to the 
idea of equal support of all religions and not discriminating on religious 
grounds. This contradiction will be highlighted in the following discussion, 
where we analyse the State-religion relationship in the post-New Order regime, 
on the basis of the criteria for a State-religion relationship offered by Fox (see 
above).  
With regard to preferential treatment, again the State’s policies are 
contradictory. On one hand, it attempts to ensure equal treatment for members 
of all religions, including those not belonging to official religions. For instance, 
in 2000, President Abdurrahman Wahid released Presidential Instruction No. 
6/2000 – revoking the previous Presidential Instruction, No. 14/1967 – on the 
religion, beliefs, and customs of China, mandating the State to acknowledge 
                                                          
20 Even though the YABMP is an independent institution, it is supported financially by 
the State, and is regarded as a State organ to control Islam. Further information at 
www.yamp.or.id (accessed 21September 2013). 
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Confucianism as an official religion together with the other five religions, and 
withdrawing the past policies obliging Confucians to request special permis-
sion to conduct religious activities in public spheres. In addition, the State al-
lows people to belong to none of the six official religions, in contrast to the 
New Order regime. The obligation to state one’s religious affiliation on one’s 
identity card was revised by Law No. 23/2003, on population administration. 
According to article 61.1, people not belonging to any of the six official relig-
ions may not fill in the column indicating religious affiliation on the identity 
card. Article 61.1 of Instruction No. 6/2000 states that:  
"The information in the column of religion [in the ID] as is meant by 
the verse (1) for citizens whose religions are not recognized [by the 
State] as religions based on laws or [in addition] for citizens who be-
lieve in the local beliefs; are not filled, but still be served and be put 
into the database of citizenship."21 
 
On the other hand, State laws sometimes give preferential treatment to the 
Muslim majority religion (Ichwan 2006, 3). An indication of this is the shift in 
the functions of the Ministry of Religious Affairs (MORA). The previous (New 
Order) regime used MORA to control and monitor religious activities, as well 
as to promote government agendas and ideology (cf. Liddle 1996). In the cur-
rent post-New Order regime, however, MORA tends to support more religious 
(Islamic) community-oriented interests (cf. Ichwan 2006). Two functions of 
MORA appear to favour the interests of Muslim groups: the first is to improve 
the quality of religious education and instruction, especially with regard to the 
ability of schools to provide religious education in accordance with the religion 
embraced by the students and taught by teachers from the same religious tradi-
tion. Only Muslim majority groups benefit from this policy, because many 
Muslim students study at Christian and Hindu schools, but not vice versa. 
Therefore, Christian schools (though in a minority situation) and Hindu 
schools that admit Muslim students must provide Islamic religious education 
and must consequently hire Muslim teachers.  
The second function is to provide and improve the means and infra-
structure for hajj (pilgrimage) services. The Islamic pilgrimage is organised by 
the government. The State provides facilities, both when the pilgrims make 
their preparations in Indonesia as well as during the pilgrimage process in 
Saudi Arabia.22 Before 2006, the Directorate General for Guidance of the Is-
                                                          
21 Our translation of: “Keterangan mengenai kolom agama sebagaimana dimaksud 
pada ayat (1) bagi Penduduk yang agamanya belum diakui sebagai agama berdasar-
kan ketentuan Peraturan Perundang-undangan atau bagi penghayat kepercayaan 
tidak diisi, tetapi tetap dilayani dan dicatat dalam database Kependudukan.”  
22 For further explanation with regard to the decision of the Ministry to optimise the 
management of Hajj, see the website of the Directorate General for Guidance of the 
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lamic Community [Direktorat Jenderal Bimbingan Masyarakat Islam], Minis-
try of Religious Affairs, was in charge of conducting the Indonesian Muslim 
pilgrimage, among other activities. Since 2006, the Ministry has established a 
special institution that has a direct functional line to the Minister, called ‘the 
Directorate General for the Management of the Hajj and Umroh’ [Direktorat 
Jenderal Penyelenggaraan Haji dan Umroh]. Since then, providing and im-
proving the management of the hajj has become one of the most importance 
functions of the Ministry of Religious Affairs. 
The post-New Order regime has also produced some regulations that 
might indicate discrimination against religious minority groups. Joint Regula-
tion [Peraturan Bersama] No. 9/2006, between the Minister of Religious Af-
fairs [Menteri Agama] and the Minister of Domestic Affairs [Menteri Dalam 
Negeri], concerning the guidelines for the regional head in the maintenance of 
religious harmony, empowerment of a religious harmony forum, and estab-
lishment of a house of worship [pedoman pelaksanaan tugas kepala 
daerah/wakil kepala daerah dalam pemeliharaan kerukunan umat beragama, 
pemberdayaan forum kerukunan umat beragama, dan pendirian rumah 
ibadat], released in 2006, is a good example indicating that the State has re-
stricted religious minority groups in Indonesia. The regulation limits religious 
groups in the building of houses of worship; a house of worship may only be 
built if it has secured the approval of 90 worshippers. It also requires the ap-
proval of 60 local residents of different religions.23 The Decree appears fair to 
all religions, but in reality makes building more problematic for minority 
groups than for the Islamic majority group.  
Another example of government restrictions on religious minority 
groups is reported by the annual report of the PEW Research Center measuring 
                                                                                                                                            
Islamic Community, the MORA: bimasislam.kemenag.go.id/profil/sejarah.html (ac-
cessed 19 September 2013). 
23 Article 14.2 of the Joint Regulation states that “[…] the establishment of religious 
places of worship should meet specific requirements including: a. list of names and 
identity cards of users of the places of worship for at least 90 (ninety) persons author-
ised by local authorities according to the boundaries referred to in Article 13 paragraph 
(3); b. local support of at least 60 (sixty) persons authorised by the local leaders/village 
heads; c. a written recommendation from the district of the religion department, and d. 
written recommendations from the Inter-religious Harmony Forum (Forum Kerukunan 
Umat Beragama/FKUB) at the city level.” – Our translation of: “[…] pendirian rumah 
ibadat harus memenuhi persyaratan khusus meliputi: a. daftar nama dan Kartu Tanda 
Penduduk pengguna rumah ibadat paling sedikit 90 (sembilan puluh) orang yang 
disahkan oleh pejabat setempat sesuai dengan tingkat batas wilayah sebagaimana 
dimaksud dalam Pasal 13 ayat (3); b. dukungan masyarakat setempat paling sedikit 60 
(enam puluh) orang yang disahkan oleh lurah/kepala desa; c. rekomendasi tertulis 
kepala kantor departemen agama kabupaten/kota; dan d. rekomendasi tertulis FKUB 
kabupaten/kota.” 
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the Government Restrictions Index (GRI). The GRI is comprised of 20 meas-
ures of restriction, including efforts by governments to ban particular faiths, 
prohibit conversions, limit preaching or give preferential treatment to one or 
more religious groups. According to the survey, Indonesia is among those 
countries of the globe with the highest number of restrictions. The level of the 
GRI index of Indonesia has increased in the last five years; it scored 6.2 of a 
maximum of 10 in 2007, increasing to 7.0 in 2009; and in 2010 it had in-
creased to 8.6.24 
 
2.3. Research design 
 
We conducted a document analysis consisting of doctrinal and non-doctrinal 
approaches. The first research question focuses on the content of a regulation 
as a self-sustaining set of principles with little or no reference to the world 
outside the law. We applied a doctrinal approach to examine the meaning of a 
specific law or regulation. According to McConville and Chui, a doctrinal ap-
proach can be seen as a black-letter law approach (McConville & Chui 2007, 
1), which mainly focuses on analysing text. Black-letter research aims to sys-
tematise and clarify the law on any particular topic by a distinctive mode of 
analysis applied to authoritative texts that consist of primary and secondary 
sources (McConville & Chui 2007, 4). One of the assumptions of this approach 
is that the character of legal scholarship is derived from the law itself. 
For the second research question, we performed a non-doctrinal ap-
proach, called the socio-legal approach, which implies an analysis of the dis-
cussions leading to the formulation of the actual law. In this approach, the 
starting point is not the law, but problems in society that are likely to be gener-
alised (McConville & Chui 2007, 1). Here, law itself becomes problematic – 
‘both in the sense that it may be a contributor to or the cause of the social prob-
lem, and in the sense that while law may provide a solution or part of a solu-
tion, other non-law solutions (including political and social re-arrangement) are 
not precluded, and may indeed be preferred’ (McConville and Chui 2007, 1). 
In this approach, the socio-religious motivation and the interests of political 
parties are analysed in the discussion of the formulation of the law. Using the 
framework of the State-religion relationship, we focused on the power relations 
between Islamic groups on one hand, and secular and Christian groups on the 
other. Why is a certain regulation formulated? Why do groups vote for a cer-
tain law? How do parliament members justify their (dis)agreement with up-
coming regulations and legislation on religious education? And which views 
taken by which group are the most influential on the parliament’s decision? 
 
                                                          
24 The complete report may be found at: www.pewresearch.org/2010/11/04/indonesias-
place-along-the-spectrum-of-global-religious-restriction/ (accessed 4 October 2013). 
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2.3.1. Data selection 
This chapter deals with two sources; namely, the State laws on religious educa-
tion, and the parliamentary minutes, made during the meeting of the House of 
Representative (DPR-RI) while legislating law on the national system of edu-
cation in 2003. The State laws are used to answer our first research question 
with regard to the State’s preference for a certain type of religious education. 
According to Dobinson and Johns (2007, 21-22), in a doctrinal research study, 
a researcher seeks to collect and analyse a body of the State’s regulations. In 
other words, it is not simply a case of finding the correct legislation, but also 
the process of selecting and weighting materials by taking into account laws 
both higher and lower in rank. For the second research question, regarding the 
State-religion relationship, we analyse the minutes of the parliament meeting, 
which indicate the power relations between Muslim and non-Muslim groups 
dealing with religious education. Next, we present a selection of relevant laws 
and the specific articles in this government legislation.  
 
Selection of laws and regulations 
The focus of this study is to analyse Law No. 20/2003, on the national system 
of education. First we add laws related to this law but higher and lower in rank. 
The law higher in rank is the 1945 Basic Constitution, amended in 2002. Laws 
lower in rank are the following regulations: Government Regulation [Pera-
turan Pemerintah] No. 55/2007 on religious education [pendidikan agama], 
published on 5 October 2007; State Regulation No. 15/2005 on the national 
education standard [standar pendidikan nasional]; and Ministry of Religious 
Affairs Regulation [Peraturan Menteri Agama] No. 16/2010 on the manage-
ment of religious education in school [pengelolaan pendidikan agama pada 
sekolah], enacted on 6 December 2010. 
 
Selection of articles 
The articles of Law No. 20/2003 on the national education system address four 
aspects: Firstly, the definition of the national system of education, mentioned 
in articles 1.1 and 1.2; secondly, the aim of national education, addressed in 
article 3; thirdly, the aim of religious education, mentioned in articles 12 and 
30; and fourthly, the content of religious education, mandated by article 36.3. 
National education is addressed in the Constitution amendment, especially its 
articles 31.3 and 31.5, on education and culture. Two issues are selected from 
Government Regulation No. 55/2007; namely, the aim of religious education, 
addressed in articles 2.1, 2.2, 4.2 and 5, and the obligation of schools to pro-
vide facilities for the teaching of religious education, mentioned in articles 3.1, 
4.3 and 4.5. Two aspects of Ministry of Religious Affairs Regulation [Pera-
turan Menteri Agama] No. 16/2010 are emphasised in this analysis: the aim of 
religious education, mentioned in articles 1.1, 3.1 and 3.2, and the obligation of 
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schools to apply the national standard of religious education, mentioned in 
article 6 points a, b and c. 
The second research question aims to critically reflect the preference of 
the State for a certain type of religious education, based on a specific view of a 
certain type of State-religion relationship. Here we depart from Fox’s thesis 
describing the post-New Order regime as characterised by “preferred treatment 
for some religions or support for a particular tradition model” (Fox 2008, 202-
203). We analyse the extent of which the State’s preference for a certain type 
of religious education reflects the State-religion relationship in Indonesia. 
Through examining the approval process of law 20/2003, we analyse the min-
utes of the parliamentary meeting dated 10 June 2003, held to investigate the 
State’s view on religions. The analysis of the minutes focuses on two aspects: 
first, the power relations between the Islamic and the secular-nationalist (to-
gether with non-Muslim) groups. Second, the arguments of the political fac-
tions to justify their agreement on the draft of the national education system. 
The statements of the political factions on the draft address two issues in par-
ticular: the aim of national education, showing the shift in focus of the State’s 
regulations from a secular to a religious character; and the aim of religious 
education, indicated by the requirement for schools to provide students with 
religious education focusing on the students’ own religions.  
 
2.3.2. Indicators of types of religious education 
We now introduce the indicators of types of religious education, which we will 
use as the basis of analysis when examining the preference of the State for a 
certain type of religious education mentioned in its regulations. We have based 
our indicators on cognitive, affective, and attitudinal aspects, as well as on the 
content and method of religious education.  
Cognitively, the mono-religious model provides knowledge of and in-
sight into one’s own religion. This model leads to the construction of religious 
identity in accordance with one’s own religious tradition. Through religious 
education, a person can grow deeper in faith and belong more strongly to a 
specific religious community. Dialogue may be conducted only for the purpose 
of conversion, rather than to promote mutual understanding. Affectively, the 
mono-religious model aims to increase a person’s interest and involvement in a 
particular religion. Attitudinally, this model is meant to inculcate the motiva-
tion to participate in the religious practices of one’s own religion.  
The mono-religious model only focuses on a particular religion. How-
ever, this does not necessarily imply complete disregard for other religions; 
they may be discussed from the perspective of one’s own tradition, aiming to 
affirm one’s own religious tradition (content). The mono-religious model is 
taught through internalisation of the beliefs, values and rituals of one’s own 
religious tradition, without critical thinking (methods). 
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The multi-religious model emphasises the need to deal with religious 
plurality. Cognitively, this model aims to introduce a person to many religions. 
Different religions are presented in terms of their own self-understanding. Af-
fectively, this model aims to stimulate interest in studying different religions. 
Attitudinally, the multi-religious model tries to cultivate a respectful attitude 
towards people from different religions. The content of the multi-religious 
model consists of information about different religious traditions, presented 
from the own frame of reference. Other religions are not viewed from the 
viewpoint of any other religion, because each religion is described according to 
its own terms (content). The multi-religious model emphasises the accumula-
tion of information about the beliefs, values and rituals of different religious 
traditions (methods).  
The inter-religious model focuses on the dialogue between followers of 
different religions. This model seeks to express the uniqueness of each reli-
gious tradition, and at the same time to evaluate religious plurality in a positive 
way. Affectively, this model aims at effective communication between one’s 
own religion and other religious traditions. Attitudinally, this model stimulates 
respect and willingness to engage in dialogue between religions. The inter-
religious model is concerned with different religions from the point of view of 
a certain religion and other religions (content). The inter-religious model is 
taught through the internalisation of one’s own religion, and the clarification of 
other religions through dialogue (methods). 
 
2.3.3. Design of analysis 
This chapter focuses on two research questions: the first is related to the type 
of religious education preferred by the State, ascertained through analysing 
Law No. 20/2003 on the national system of education and related laws. The 
second is related to the State’s view of religious communities specifically, 
which implies the State-religion relationship. We will critically reflect on the 
State’s preference for a certain type of religious education, from the perspec-
tive of the State-religion relationships from 1998 onward. In the following 
discussion, we introduce our design of analysis.  
For the first research question, we conducted a doctrinal analysis of the 
content of regulations analysing the preference of the State for one type of 
religious education. The regulations are analysed by the way they are written 
textually. Bankowski et al. (1991, 12-13) consider this approach a sensu stricto 
interpretation; in other words, the interpretation is done in its narrow sense, in 
order to discover the literary meaning of the texts. This method of interpreta-
tion is particularly useful in dealing with the fact that there might be a contra-
diction between articles in a certain regulation, or between regulations. Ac-
cording to the principle of noscitur a sociis (literally, ‘a word is known by the 
company it keeps’), when a word is ambiguous or contradictory, then its mean-
ing should be determined by reference to the rest of the regulation. Two argu-
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ments justify this method, one linguistic and one systemic (cf. MacCormick & 
Summers 1991, 512-513).  
The linguistic argument is based on the idea that regulations should be 
intelligible in the context of ordinary language. A regulation must be compre-
hended in accordance with the meaning an ordinary speaker of that language 
would ascribe to it as its obvious meaning. For this reason, we refer to State 
laws and their explanations in the Indonesian language, but also show the Eng-
lish translation. The systemic argument is based on the fact that Law No. 
20/2003 is part of a larger system of Indonesian law. So we interpret the law 
according to the principle of in pari materia (literally ‘upon the same matter or 
subject’). When a certain regulation is ambiguous, then its meaning should be 
determined in the light of other regulations on the same subject. In order to 
interpret Law No. 20/2003 we will refer to other legal sources, both higher in 
rank (i.c. the Constitution Amendment of 2002) and lower in rank (i.c. Gov-
ernment Regulation No. 55/2007, and Ministry of Religious Affairs Regulation 
No. 16/2010).  
The second research question aims at analysing the legislation accord-
ing to the type of State-religion relationship. This study argues that the Indone-
sian government’s preference for a certain type of religious education reflects 
the State’s view of religion. Government laws are always context-dependent, 
and therefore the understanding of texts on religious education is only possible 
if the relationship between State and religion is taken into account. The mean-
ing of a text is dependent on an understanding of the whole context 
(Bankowski et al. 1991, 26). Therefore, we take into account the context of 
socio-legal practices where Law No. 20/2003 reflects the power relations be-
tween State and religions.  
In contrast to the descriptive analyses of the first research question, for 
the second we employ an argumentative approach, in which we put the law 
into a broader context, including certain religious-group interests that are rep-
resented in that regulation. In order to analyse the responses of political parties 
to Law No. 20/2003, we use Baswedan’s typology, which separates Indonesian 
political parties after the New Order regime into three categories: the Secular, 
the Islam-friendly and the Islamist parties (Baswedan 2004). The first category 
contains two secular parties and one Christian party. The secular parties are the 
Indonesia Democracy-Struggle Party [Partai Demokrasi Indonesia-
Perjuangan, or PDI-P] and the Indonesia National Unity Party [Partai Ke-
satuan Kebangsaan Indonesia, or PKKI], while the Christian party is the Love 
the Nation Democratic Party [Partai Demokrasi Kasih Bangsa, or PDKB]. The 
Islam-friendly parties are the Golkar Party and the National Awakening Party 
[Partai Kebangkitan Bangsa, or PKB]. Finally, there are four Islamist parties: 
the United Development Party [Partai Persatuan Pembangunan, or PPP], the 
Crescent and Star Party [Partai Bulan Bintang, or PBB], the Justice Party 
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[Partai Keadilan, or PK]25, and the National Mandate Party [Partai Amanat 
Nasional, or PAN].  
 
2.4. Results 
 
In the presentation of our research findings, we start with those concerning the 
State’s preference for a certain type of religious education, followed by a de-
scription of the relation between State and religion in the terminology we pre-
sented before.  
 
2.4.1. Preferred type of religious education 
This section aims to answer our first research question: ‘What type of religious 
education is favoured by the State, as mentioned in Law No. 20/2003 and re-
lated regulations?” 
In order to answer this question, we analyse four aspects of Law No. 
20/2003, namely: the definition and aim of the national education system; the 
aim of National Education; the aim of religious education; and the curriculum 
content of religious education. 
 
a. Definition of national education system 
The aim of the national system of education is addressed particularly in articles 
1.1 and 1.2 of Law No. 20/2003. The law defines the national education system 
as  
“[…] a conscious and well-planned effort to create a learning environ-
ment and a learning process that enable students to develop their full 
potential in order to possess strong religious spirituality and develop 
self-control, personality, intelligence, morals, and a noble character 
and skills [...]”26 (article 1.1).  
 
According to this article, the State establishes a learning environment and 
learning processes that support students in realising their potential. The State 
defines the learning environment as the education institution where learning 
processes take place, including for instance its facilities and equipment (regu-
lated in article 45), and financial matters (stated in articles 46-49). In the learn-
ing processes there are four aspects, namely: students, educators and educa-
tional personnel, curriculum, and educational management. These aspects re-
                                                          
25 Since the 2004 General Election, the PK has transformed into the Partai Keadilan 
Sejahtera, or PKS (the Prosperous Justice Party). 
26 Our translation of: “Pendidikan adalah usaha sadar dan terencana untuk mewujud-
kan suasana belajar dan proses pembelajaran agar peserta didik secara aktif 
mengembangkan potensi dirinya untuk memiliki kekuatan spiritual keagamaan, pen-
gendalian diri, kepribadian, kecerdasan, akhlak mulia […]” 
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ceive great emphasis in Law No. 20/2003, as the law defines and formulates 
them in several articles. For instance, the student is regulated in article 12, 
which consists of 12 points; the curriculum is addressed in articles 36-38; the 
educators and the educational personnel in articles 39-44; and school manage-
ment is mentioned in articles 50-53. This might be an indication that, according 
to Law No. 20/2003, providing education institutions with teaching facilities, 
and developing curriculum content that assists students to develop their poten-
tial, is the focus of the national system of education. 
Law No. 20/2003 attempts to reduce the discrepancy in access between 
students living in urban and rural areas, particularly with regard to educational 
opportunities. The State prescribes a certain curriculum, and provides schools 
with personnel and material facilities in order to meet minimum standards of 
education as required by law. There is serious concern that students in remote 
areas have less opportunity to obtain equal access to education than their peers 
in urban areas. Nearly 40% of the national budget on education is allocated in 
physical programmes, such as buildings and assisting teachers with financial 
support.27  
Law No. 20/2003 regards strong religious spirituality [kekuatan spiri-
tual keagamaan] to be an important aspect of the national system of education. 
Students are expected to have a deep spirituality that is rooted in religion. 
Therefore, spirituality in this law is related to religious faith. Religious spiritu-
ality can be defined as a condition in which students internalise and experience 
spirituality based on religious values. Religious values are crucial in this law, 
as indicated in several articles. For instance, article 1.2 of Law 20/2003 affirms 
the centrality of religious values in the national system of education. According 
to this article, national education means “[…] education that is based on Pan-
casila and the Constitution rooted in religious values.” 28 
By what mechanism do religious values become important aspects of 
the national system of education? The inclusion of religious values in Law No. 
20/2003 can be traced back to the 2002 amendment to the Constitution, par-
ticularly its articles 31.3 and 31.5, addressing education and culture. The Con-
                                                          
27 See the Basic Education, Ministry of Education and Culture website: dikdas. kem-
dikbud.go.id/ (accessed 20 April 2013). The government allocates 20 per cent of its 
national and local budget to education. Article 49.1 of Law No. 20/2003 states that: 
“Education funds, excluding salary of educators and service education expenditure, 
are allocated at a minimum of 20% of the National Budget (APBN) and a minimum of 
20% of the Regional Budget (APBD).”(Our translation of: “Dana pendidikan selain 
gaji pendidik dan biaya pendidikan kedinasan dialokasikan minimal 20% dari 
Anggaran Pendapatan dan Belanja Negara (APBN) pada sektor pendidikan dan mini-
mal 20% dari Anggaran Pendapatan dan Belanja Daerah.”) 
28 Our translation of: “Pendidikan nasional adalah pendidikan yang berdasarkan Pan-
casila dan Undang-Undang Dasar Negara Republik Indonesia Tahun 1945 yang bera-
kar pada nilai-nilai agama […]” 
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stitution amendment of 2002 seems to confirm the shift of the State’s policy on 
religious education.29 According to article 31.3, the Constitution mandates that: 
“The government should manage and organise a national system of education 
which should increase the level of religious faith, religious devotion and mor-
als, in the context of developing the life of the nation, and should be regulated 
by law.”30 The previous version of the same article – before the amendment – 
stated that: “The government should manage and organise a system of national 
education that is regulated by law.”31 It is interesting to note that the words 
‘which should increase the level of religious faith and religious devotion’ were 
not inserted in the sentence before Constitution amendment 2002. According to 
amendment 2002 article 31.3, religious faith [beriman] and religious devotion 
[bertakwa] are the foremost objectives of the national education system. This 
article addresses the religious faith [beriman] that underlies membership of a 
particular religious denomination.  
Amendment 2002 makes it clear that the aim of national education re-
lates to membership of one’s own community. It is not only that the students 
should have strong religious spirituality (mentioned in the definition of ‘na-
tional system of education’) – they must also have a strong faith to religious 
community. Religious devotion [bertakwa] goes a step further than ‘beriman’, 
because it deals not only with commitment to religion or faith, but also com-
mitment to implementing that faith through the internalisation of religious val-
ues and religious practices. Bertakwa is also related to behaviour; amendment 
2002 mandates that the national system of education should deal with behav-
iour construction. Students should behave and practise religious rituals in ac-
cordance with and based on certain religious values.  
Another article of Constitution amendment 2002 underlining the im-
portance of religious values is article 31.5, which stipulates that: “The govern-
ment must develop science and technology with respect to religious values32. 
This indicates that religious values are not only the output of the educational 
processes achieved through beriman and bertakwa; it is also important to take 
them into account in the development of science and technology within the 
framework of the national system of education.  
                                                          
29 The processes of the Constitution amendment lasted from 1999 to 2002. The articles 
addressing education and culture are the result of the fourth meeting of the House of 
Representatives, on 1-11 August 2002. 
30 Our translation of: “Pemerintah mengusahakan dan menyelenggarakan satu sistem 
pendidikan nasional, yang meningkatkan keimanan dan ketakwaan serta akhlak mulia 
dalam rangka mencerdaskan kehidupan bangsa, yang diatur dengan undangundang.” 
31 Article 31 of the Constitution amendment 2001 is the result of the fourth parliamen-
tary meeting on 1-11 August 2002. 
32 Our translation of: “Pemerintah memajukan ilmu pengetahuan dan teknologi dengan 
menjunjung tinggi nilai nilai agama.” 
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To conclude, Constitution amendment 2002 triggered the inclusion of 
religious values into State law No. 20/2003 on the national system of educa-
tion. Indeed, the inclusion of the words “[…] which shall increase the level of 
religious faith, religious devotion […]”, and “[…] with respect for religious 
values […]” into the Constitution has shifted the focus of the State’s policy on 
education, changing its character from secular to religious. 
  
b. Aim of national education  
We refer to article 3 of Law No. 20/2003, which regulates the function and aim 
of national education. It stipulates that: “National education functions to de-
velop abilities, and to form dignified character and national civilisation in 
order to educate national life; (it) aims to develop the students’ potentials so 
that they become persons imbued with human values who are faithful and pi-
ous to the one and only God […]”33 This article was initially split into two 
articles: the first (article 3) refers to the function of national education, while 
the second (article 4) explains the aim of national education.34 The last meeting 
of the Standing Committee of the House of Representatives, held before the 
plenary meeting, decided to conflate articles 3 and 4 into one. But the resulting 
article maintains the distinction between the function and the aim of national 
education. On one hand, the function of national education has secular charac-
teristics, in the sense that it emphasises the relationship between citizen and 
State, and deals with the development of intellectual capacity. On the other, the 
aim of national education has religious characteristics. It relates to religious 
and spiritual development, and to the relationship between an individual person 
and God.  
According to Law No. 20/2003, the aim of national education is to cre-
ate a faithful and pious individual. The new article obliges educational proc-
esses to train students to be religiously faithful, to have strong religious faith, 
and to be pious. As explained earlier, the word for religious faith [beriman] 
                                                          
33 Our translation of: “Pendidikan nasional berfungsi mengembangkan kemampuan 
dan membentuk watak serta peradaban bangsa yang bermartabat dalam rangka men-
cerdaskan kehidupan bangsa, bertujuan untuk berkembangnya potensi peserta didik 
agar menjadi manusia yang beriman dan bertakwa kepada Tuhan Yang Maha Esa.” 
34 According to the regulation draft of National Education System 2003, and further-
more passed into Law No. 20/2003, article 3 mandates that “National Education func-
tions to educate the life of the nation by developing competence and formation of char-
acter and national civilization […]” (Our translation of: “Pendidikan nasional ber-
fungsi mencerdaskan kehidupan bangsa melalui pengembangan kemampuan serta 
pembentukan watak dan peradaban bangsa […]”) Article 4 states that “National edu-
cation aims at developing learners’ potential so that they become persons imbued with 
human values, who are faithful and pious to one and the only God […]” (Our transla-
tion of: “Pendidikan nasional bertujuan mengembangkan potensi peserta didik agar 
menjadi manusia yang beriman dan bertawakal pada Tuhan Yang Maha Esa […]”) 
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refers to a strong obligation to religion – belief in God and commitment to a 
certain religious denomination. The word for religious devotion (bertakwa) 
means obedience in one’s involvement in the religious practices of one’s own 
religion.  
To conclude the discussion on the aim of national education, a further 
point: the State laws show the State’s inclination to promote the teachings of 
Muslim groups. The word for ‘the one and only God’ used in article 3 (the aim 
of national education) is ‘tawhid’, the Islamic monotheism concept. It is sur-
prising that monotheism exists in and has in fact become an important element 
of the national system of education. The ultimate aim of national education 
stated in article 3 – to nurture the student to become a person who is faithful 
and pious to the one and only God – can be seen as representing Muslim inter-
ests.  
 
c. Aim of religious education 
To analyse the aim of religious education, we refer particularly to article 12.1 
point (a) and article 30.2 of Law No. 20/2003. The law has a special place for 
religious education not granted to other subjects. It defines its aim in great 
detail, as well as formulating its curriculum content. The aim of religious edu-
cation is derived from the aim of national education.35 The State demands stu-
dents who are committed to their community and who hold and practise similar 
normative values to those of their own community. Article 30.2 of Law No. 
20/2003 stipulates that: “Religious education has the function to prepare stu-
dents to become community members who understand and practise religious 
values and/or acquire expertise in their own religion.”36 According to this 
article, the aim of religious education focuses on two aspects: understanding 
and practising religion. By understanding religion, students are expected to 
become committed [beriman] to their own religion. ‘Practising religion’ refers 
to religious devotion [bertakwa]. This corresponds to the aim of national edu-
                                                          
35 One of the most salient differences between Law No. 2/1989 and Law No. 20/2003 
is that the current law regulates religious education in great detail. Law No. 2/1989 
merely mentions religious education in relation to other school subjects, such as civic 
education and Pancasila. Article 39.2 of Law No. 2/1989 states that “The curriculum 
content of each type and level of education must include: a. Pancasila education; b. 
religious education; and c. civic education.” (Our translation of: “Isi kurikulum setiap 
jenis, jalur dan jenjang pendidikah wajib memuat: a. pendidikan Pancasila; b. pen-
didikan agama; dan c. pendidikan kewarganegaraan.”) 
36 Our translation of: “Pendidikan keagamaan berfungsi mempersiapkan peserta didik 
menjadi anggota masyarakat yang memahami dan mengamalkan nilai-nilai ajaran 
agamanya dan/atau menjadi ahli ilmu agama.” The Law 20/2003 furthermore explains 
that “the implementation of the provisions for religious education, set forth in verse 
(1), verse (2), verse (3), and verse (4), should be further stipulated by the Government 
Regulation (Article 30.5). 
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cation described previously – to be committed to a certain religion [beriman] 
and to be devoted through the internalisation of religious values and practices 
[bertakwa]. How should religious education be implemented by students in 
order to achieve its stated aim, for them to have strong religious faith and to 
practise religion? Article 12.1.a stipulates that: “Every student in an educa-
tional unit deserves to receive religious education in accordance with his or 
her religion, imparted by an educator from a similar religious tradition.”37 
This states the rights of students, implying an obligation to be fulfilled by the 
school. However, these are not individual rights, but rather the rights of the 
community. 
To further clarify Law No. 20/2003, especially with regard to the aim 
and implementation of religious education in schools, the government released 
Government Regulation [Peraturan Pemerintah] No. 55/2007 concerning reli-
gious education, enacted in October 2007. Article 1.2 stipulates that: “Reli-
gious education is aimed at developing students’ abilities in comprehending, 
embracing and practising religious values […]”38 This article emphasises 
three important activities in the study of religion, namely to comprehend, to 
embrace and to practice religion. The word for ‘to comprehend’ (memahami) 
refers to the cognitive aspect of education. ‘To embrace’ (menghayati) is a 
typical Indonesian term implying the affective aspect of education. ‘To prac-
tise’ (mengamalkan) implies a continuous activity, referring to the attitudinal 
aspect. Article 1.2 is consistent with the aim of religious education stated in 
article 30.2 of Law No. 20/2003; religious education emphasises the develop-
ment of religious understanding and encourages religious practices.  
But Government Regulation No. 55/2007 presents another aspect to be 
included in the aim of religious education, namely ‘to embrace’ (menghayati), 
referring to the affective aspect of religious education. Government Regulation 
No. 55/2007 affirms article 12.1a of Law No. 20/2003 with regard to the obli-
gation of schools to provide students with religious education in their own 
religion, taught by a teacher from a similar religious tradition. Article 4.2 of 
Government Regulation No. 55/2007 mandates that: “Every student at every 
                                                          
37 This article might be the most obvious statement of the Law 20/2003, which indi-
cates the preference of the State for a mono-religious model as we discuss in the theo-
retical framework (Chapter 1, section 1.4). Our translation of: “Setiap peserta didik 
pada setiap satuan pendidikan berhak mendapatkan pendidikan agama sesuai dengan 
agama yang dianutnya dan diajarkan oleh pendidik yang seagama.” 
38 Our translation of: “Pendidikan agama bertujuan untuk berkembangnya kemampuan 
peserta didik dalam memahami, menghayati dan mengamalkan nilai-nilai agama 
[…]” 
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education unit deserves to receive religious education in accordance with his or 
her religion, imparted by a teacher adhering the same religion.”39 
Another article indicating a preference for a mono-religious model is 
article 4.5 of Government Regulation No. 55/2007, which stipulates that “each 
education unit provides a space and opportunity for students to practise their 
own religious rituals.”40 According to this article, students are entitled to prac-
tise religious rituals in schools; this is consistent with the definition of the na-
tional education system stated in article 1.1 of Law No. 20/2003, that a school 
should become a learning environment which supports students in developing 
their potential for obtaining spiritual and religious strength through their own 
religion. Moreover, article 5.3 of Government Regulation No. 55/2007 man-
dates that: “Religious education encourages students to obey their religious 
teachings in daily life and utilise religion as the foundation of ethics and moral-
ity in their personal lives, families, society, and national life.”41 
To conclude: this discussion implies that – according to State laws – 
Muslim students should only learn Islam, Christians would only study Christi-
anity, and Hindu students need only study Hinduism. In other words, religious 
education does not provide an opportunity for students to learn about other 
religions, have dialogue with other religious believers, and achieve mutual 
understanding. The State laws also answer the question discussed previously: 
which religious tradition does Law No. 20/2003 refer to when it states the aim 
of national education and of religious education? The answer is simply the 
religious tradition of one’s own religion. The State expects that religious edu-
cation will be related to the community to which the student belongs. National 
Education, according to Law No. 20/2003, aims to develop students who have 
strong religious commitment (faithfulness) and religious devotion (piousness) 
to their own religion. Similarly, religious education aims to afford students 
only the teachings of their own religion. The discussion in this study shows 
that the aim of religious education refers to a mono-religious model. Moreover, 
the State’s laws on religious education not only affirm the State’s preference 
for a mono-religious model, but also explain the intention of the State to em-
phasise the crucial role of religion as the moral and ethical base of public life. 
                                                          
39 Our translation of: “Setiap peserta didik pada satuan pendidikan di semua jalur, 
jenjang, dan jenis pendidikan berhak mendapat pendidikan agama sesuai agama yang 
dianutnya dan diajar oleh pendidik yang seagama.” 
40 Our translation of: “Setiap satuan pendidikan menyediakan tempat dan kesempatan 
kepada peserta didik untuk melaksanakan ibadah berdasarkan ketentuan agama yang 
dianut oleh peserta didik.” 
41 Our translation of: “Pendidikan agama mendorong peserta didik untuk taat men-
jalankan ajaran agamanya dalam kehidupan sehari-hari dan menjadikan agama seba-
gai landasan etika dan moral dalam kehidupan pribadi, berkeluarga, bermasyarakat, 
berbangsa, dan bernegara.” 
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This is consistent with our conclusion in the introductory section that the State 
laws from the post-New Order regime have attempted to revitalise the role of 
religion in the public domain. 
 
d. Curriculum content of religious education 
How should religious education be taught in the classroom? Which aspects are 
being considered in the course of religious education? Law No. 20/2003 ad-
dresses the main aspects to be included in the development of the curriculum 
content of national education. Article 36.3 of Law No. 20/2003 stipulates that: 
“The curriculum development is organized in line with the level of education 
within the framework of the Republic of Indonesia by taking into account […] 
the enhancement of religious faith and religious devotion [...]”42 This article 
confirms the other articles of Law No. 20/2003 concerned, with the inclusion 
of the phrases “to have strong religious faith” and “to have religious devotion” 
as the main aspects to be included in the aim of the national education system, 
as well as in the aim of religious education in Indonesia. 
Regulation No. 16/2010 of the Ministry of Religious Affairs gives 
guidance on the management of religious education in schools, to be consistent 
with Law No. 20/2003 and Government Regulation No. 55/2007. According to 
article 6 of MORA Regulation No. 16/2010,  
“The  formulation  of  content  standard  of (confessional) religious 
education as meant by article 5 verse (1) aims (a) to deepen and to 
widen the students' knowledge and religious insight; (b) to encourage 
students to practise their religious teachings in daily life; (c) to position 
religion as the foundation of noble character in personal life, family, 
society, and national life.”43 
 
These articles (6a, b and c) clearly confirm the State’s preference for a mono-
religious model. Religious education should aim to develop knowledge of 
one’s own religions (point a), to instil commitment to the religious rituals of 
one’s own religion (point b), and to engage with the beliefs and values of one’s 
own religion (point c). Referring to the indicators introduced in our previous 
discussion (section 2.3.2), point (a) refers to the cognitive aspect of the mono-
                                                          
42 Our translation of: “Kurikulum disusun sesuai dengan jenjang pendidikan dalam 
kerangka Negara Kesatuan Republik Indonesia dengan memperhatikan [...] peningka-
tan iman dan takwa [...]” 
43 Our translation of: “Perumusan Standar Isi Pendidikan Agama sebagaimana dimak-
sud dalam Pasal 5 ayat (1) bertujuan untuk : a. Memperdalam dan memperluas penge-
tahuan dan wawasan keberagamaan peserta didik; b.Mendorong peserta didik agar 
taat menjalankan ajaran agamanya dalam kehidupan sehari-hari.” c. Menjadikan 
agama sebagai landasan akhlak mulia dalam kehidupan pribadi, berkeluarga, ber-
masyarakat, berbangsa dan bernegara.” 
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religious model, while point (b) corresponds with the affective aim, and point 
(c) is compatible with the attitudinal aim.  
 
2.4.2. The State-religion relationship 
This section aims to investigate whether the State’s preference for a mono-
religious model reflects a specific view of the State-religion relationship. We 
address the following research question: “Does the preference for a certain type 
of religious education reflect a specific view of the State-religion relation-
ship?”  
To answer this question, we refer particularly to the process in which 
Law No. 20/2003 was approved in parliament. In our analysis we use the min-
utes of the parliamentary meeting dated 10 June 2003. We address two ques-
tions: (1) to what extend did Islamic and secular (together with non-Islamic) 
political factions influence the decisions made in the parliament meeting? (2) 
Which arguments did these two groups deliver to justify their support, particu-
larly with regard to the inclusion of religious values and the school’s obligation 
to provide religious education in line with each student’s one’s own religion?  
 
a. The influence of religious communities on policy making 
The purpose of the plenary meeting on 10 June 2003 was mainly to hear the 
final statements and remarks from each political faction on the draft of the 
State’s legislation on the national system of education. We will investigate the 
power relations between the Muslim and secular (and non-Muslim) groups as 
demonstrated at that meeting. 
The minutes show that the plenary meeting was attended by two minis-
ters (the Minister of Education and Culture, and the Coordinative Minister for 
General Welfare), who represented the government, and 287 out of 498 mem-
bers of parliament – 57.6 per cent of all members. All political factions were 
meant to have an opportunity to deliver their final statement and remarks on 
the draft for the national education system legislation. However, all members 
of the PDI-P (a secular party) abstained.  
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Table 2.1. Members of parliament attending the plenary meeting on 10 June 
2003  
 
 Name of faction Number of members attending the meeting 
1 Indonesian Democratic Party of struggle (Partai 
Demokrasi Indonesia Perjuangan, or PDI-P) 
0 out of 152 
2 Indonesian United Nation Party (Partai Kesatuan 
Kebangsaan Indonesia, or KKI) 
10 (2 abstain) 
3 Golkar Party 101 (9 abstain) 
4 National Awakening Party (Partai Kebangkitan 
Bangsa, or PKB) 
43 (11 abstain) 
5 United Development Party (Partai Persatuan Pem-
bangunan, or PPP) 
53 (5 abstain) 
6  Reformation factions (consisting of two parties: the 
National Mandate Party and the Prosperous and Jus-
tice Party) 
38 (3 abstain) 
7 Crescent and Star Party (Partai Bulan Bintang, or 
PBB) 
8 (3 abstain) 
8 Sovereignty of the Ummah Party (Partai Daulat 
Umat, or PDU) 
8 (3 abstain) 
9  Military and police representative Factions (Fraksi 
TNI/Polri) 
36 (2 abstain) 
Source: Risalah Rapat Paripurna ke-35, Masa Sidang 2002-2003 Sekjen DPR-RI 
 
Even though the PDI-P party was the only political faction to abstain, the table 
indicates that some members from other political parties did join the plenary 
meeting. This is because they dissented with the decision of their political party 
over the draft. But even though they were present at the meeting and delivered 
their refusal, it would not have helped to change the draft. For instance, Mr. 
Immanuel Ekadianus Blegur and Mr. Simon Patrice Morin from Golkar Party 
(Islam-friendly party), and Mr. Gregorius Seto Harianto from the National 
Awakening Party (Islamist party) were Christians who refused to participate in 
the plenary meeting, though their parties took part in the meeting to approve 
the draft. However, as the percentage of parliament members joining the meet-
ing was over 51 per cent – the minimum number of participants to be able to 
hold the meeting – the meeting was executed.  
Surprisingly, the meeting paid little attention to the content of the draft, 
which had some controversial articles. This was quite different from the situa-
tion outside the parliament building; mass demonstrations occurred in several 
parts of the country. Supporters and opponents of the draft had been clashing 
since March 2003 – three months before the plenary meeting. Why did the 
members of parliament not criticise the content of the draft? The answer is 
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simply that almost all the members opposing the draft abstained from the meet-
ing. The minutes indicate that Islamic values coloured the plenary meeting. 
Indeed, six out of nine political factions based their arguments for supporting 
the draft on Islamic texts, such as the al-Qur’an or Hadith. An example of the 
Qur’an’s verses cited, for instance, is Q.S. 58.11 which says: “[…] and when 
ye are told to rise up, rise up; God will raise you up, to (suitable) ranks (and 
degrees), those of you who believe and who have been granted (mystic) Knowl-
edge. And God is well-acquainted with all ye do.”44 This verse is quoted by the 
PPP and the PBB (both Islamist parties) to support the need for integration 
between the secular and the religious domains, as well as between knowledge 
enhancement and religious commitment (faith). Knowledge per se cannot stand 
alone, and should be based on religious faith.  
The other verse recited by this political faction is “[…] help ye one an-
other in righteousness and piety, but help ye not one another in sin and ran-
cour: fear God: for God is strict in punishment (Q.S. 5:2).”45 This verse is used 
to support the involvement of religious faith and devotion in the articles of Law 
No. 20/2003. It shows the shift of the State’s policy on national education, 
from the secular to the religious. This reflects the fact that Islamic political 
groups (both Islam-friendly and Islamist parties) are dominant in the decision 
of the parliament to approve the draft of the national system of education. They 
stress Islamic values to justify their political manoeuvring of the inclusion of 
the religious values into the draft of the national system of education.  
 
b. Statements of political factions justifying the draft 
With which arguments did the political factions justify the draft, particularly 
with regard to the inclusion of religious values and the school’s obligation to 
provide religious education based on one’s own religion? According to the 
secular groups, the draft legislation would create religious favouritism and 
trigger communal tensions, as happened in 1997 to 2000. Their view was that 
the draft represented only the interests of the Muslim majority group.46 The 
                                                          
44 Our translation of: “[…] dan apabila dikatakan: Berdirilah kamu, maka berdirilah, 
niscaya Allah akan meninggikan orang-orang yang beriman di antaramu dan orang-
orang yang diberi ilmu pengetahuan beberapa derajat. Dan Allah Maha Mengetahui 
apa yang kamu kerjakan.” 
45 Our translation of: “[…] dan tolong-menolonglah kamu dalam (mengerjakan) 
kebajikan dan takwa, dan jangan tolong-menolong dalam berbuat dosa dan 
pelanggaran. Dan bertakwalah kamu kepada Allah, sesungguhnya Allah amat berat 
siksa-Nya.” 
46 In his public opinion piece in the Kompas daily on 13 February 2003, Sumarjo re-
ported that the draft had a potential conflict, particularly with regard to the inclusion of 
religious values in the aim of national education and on the State’s intervention in the 
practice of religious education in private schools. A similar opinion was delivered by 
Mardiatmaja (in the Kompas of 25 April 2003) who stated that the draft legislation on 
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minutes indicate that there was an informal meeting between the chairman and 
the leaders of each political faction following the plenary meeting to discuss 
two controversial issues: the article addressing the aim of national education 
(article 3), and the article that obliging schools to provide religious education 
for students appropriate to the religion of the students and taught by a teacher 
from a similar religious tradition (article 13). These were criticised not only by 
the non-Muslim groups (especially the Roman Catholics and Protestants), but 
also by the liberal progressive Muslim groups, as well as secular groups. The 
political parties who participated in the meeting – the majority of which were 
Muslim groups – agreed that those issues will not be discussed in the plenary, 
and that each political faction would support the draft legislation.  
The next discussion presents the statements from each political faction. 
We will begin with the secular parties, followed by the Islam-friendly and 
Islamist parties. 
 
1. Secular parties 
The PDI-P won the 1999 general election, with 30.5 per cent of the total seats 
in parliament. This party is made up predominantly of secular and non-Muslim 
voters. All members of the PDI-P refused to attend the plenary meeting. One 
reason was that PDI-P disagreed with some articles in the draft, especially 
those related to the inclusion of religious values in the aim of national educa-
tion, and to State intervention in the practice of religious education in private 
schools. In the refusal letter to the chairman of the plenary meeting – signed by 
Mr. Roy BB Janis and Mr. Tjahyo Kumolo (chairman and secretary of the PDI-
P faction) the PDI-P insisted that parliament hold a major public discussion, in 
which scholars (i.e. academics, religious leaders, education activists) would be 
invited to discuss the draft in greater detail. In their press conference, as re-
ported by the daily Kompas on 11 June 2003, Janis stated (referring to article 
1.1 of the draft legislation) that  
“this bill will not only cause polarisation between supporters and op-
ponents, but is also very weak in the framework of law. Obviously, the 
bill is against the ideal objective of education, that is, to educate na-
tional life. The objective should not be to create pious individuals.”47 
 
                                                                                                                                            
the national education system represented mainly the interests of a certain religious 
group. 
47 Our translation of: “Rancangan Undang-undang ini bukan hanya akan menciptakan 
polarisasi diantara yang mendukung dan yang menentang, akan tetapi sangat lemah 
dalam sudut pandang hukum. Ini bahkan bertentangan dengan cita-cita pendidikan itu 
sendiri, yaitu dalam rangka mencerdaskan kehidupan bangsa, bukannya untuk mencip-
takan manusia yang beriman.” 
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In this particular context, the PDI-P urged parliament to return to the neutral 
characteristics of the State’s previous law, No. 2/1989, and demanded State 
impartiality to all religious communities. 
The other secular party, the Indonesian United Nation Party [Partai 
Kesatuan Kebangsaan Indonesia, or KKI], initially refused to give their final 
speech responding to the draft. Some KKI members, for instance Mr. G. Seto 
Harianto, Mr. K. Tunggul Sirait and Mr. Arnold Nicolas Radjawane, sent let-
ters of refusal to the chairman and wanted to withdraw from their responsibility 
as parliamentary members to take part in the decision-making. Eventually the 
party participated in the meeting, and delivered its position on the draft. Mr. 
Birinus Joseph Rahawadan, spokesperson of the KKI, pointed out that  
“[…] if most members of the parliament wish to approve it today 
[without any further public discussion], then we just want to say that 
we could not and do not want to obstruct it; but please allow us to re-
spectfully deliver a different opinion, dissenting with some articles in 
this bill.”48 
 
The party argued that “article 12.1.a has legalised State intervention, especially 
over the private and public spheres, in this case [over] the students’ and the 
parents’ [freedom]. Obviously, the State should not and does not need to inter-
vene.”49 
 
2. The Islam-friendly parties 
The Golkar Party was the second most popular party in parliament in terms of 
seats and the biggest of the Islam-friendly parties at that time. According to 
this party, the 1998 crisis in Indonesia was caused predominantly by the moral 
crisis. As pointed out by its spokesperson, Mr. H. Agusman St. Basa, the Gol-
kar party stood for the need to rebuild the national character, among other 
things, through the involvement of religious values in State laws. The practice 
of education, especially of religious education, would help students to enhance 
religious faith and practise religious rituals. He stated that:  
“[…] education itself is a process in which its ultimate objective is to 
mature the responsible citizens through educational processes. Obvi-
                                                          
48 Our translation of: “Namun bilamana sebagian besar anggota DPR memang 
menginginkan ditetapkannya hari ini [tanpa terlebih dahulu melakukan debat publik], 
kami hanya ingin mengatakan bahwa kami memang tidak bisa dan tidak ingin 
menghalangi, tetapi perkenankanlah kami secara terhormat menyampaikan pendapat 
yang berbeda untuk tidak menyetujui beberapa pasal dalam draf RUU ini.” 
49 Our translation of: “Pasal (12.1.a) telah melegalkan Negara campur tangan, 
khususnya yang menyangkut wilayah privat dan masyarakat, dalam hal ini peserta 
didik dan orangtuanya, dimana negara tidak patut dan tidak perlu melakukan inter-
vensi.” 
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ously, [the objective of education] is not sufficient if only to develop 
the intelligence potentialities, it should also develop the potentialities 
in faith, piety, and noble character [...]”50 
 
He refers in his argument to the aim of national education, stated in article 30.3 
of the Constitution amendment 2002, which emphasises the development of 
religious faith and religious devotion in national education. From this state-
ment, we might conclude that the Golkar party agrees on the inclusion of reli-
gious values in the aim of national education.  
The opinions of the National Awakening Party [Partai Kebangkitan 
Bangsa, or PKB] on the inclusion of religious values and the obligation of 
schools to teach a mono-religious model are similar to the statements made by 
the Golkar party. According to the spokesperson of the PKB, Mr. K.H. 
Khalilurrahman, to have religious values in law is consistent with the spirit of 
the reformasi – that is, to put religion in a more central position in the public 
domains including in the national system of education. He stated:  
“Under the oppression of the totalitarian and authoritarian power in the 
past, we could understand the people's suspicion over the possibility of 
State intervention in religious affairs in society through the law. How-
ever, it is impossible to think of such intervention nowadays when the 
curtain of reformation has widely opened, and in [a time characterised 
by] democratisation and human-rights enforcement.”51 
 
This party relates democracy to two types of freedom: freedom from State 
intervention and freedom from the promotion of religious values in State laws. 
Obviously, this statement contradicts the section of the draft welcoming State 
intervention in the practice of religious education in private schools. According 
to this party, providing students with religious education about their own relig-
ion is consistent with human rights; that is, the right to learn in one’s own re-
ligion and to practise one’s own religious rituals. Most members of the PKB 
party have been educated in the pesantren tradition. It is therefore no surprise 
                                                          
50 Our translation of: “[…] sedangkan pendidikan itu sendiri adalah suatu proses yang 
tujuan akhirnya mendewasakan warga Negara agar dapat bertanggung jawab melalui 
kegiatan belajar mengajar. Maknanya bahwa untuk mendewasakan warga negara 
yang dapat bertanggung jawab tidak cukup hanya mengembangkan potensi dirinya 
dalam kecerdasan, tetapi juga harus mengembangkan potensi dirinya dalam 
keimanan, ketakwaan akhlak mulia […]” 
51 Our translation of: “Di bawah tekanan kekuasaan yang agak totaliter dan otoriter 
waktu itu, kita bisa memaklumi munculnya kecurigaan masyarakat terhadap kemung-
kinan campur tangannya negara terhadap urusan keagamaan masyarakat, melalui 
UU, Tetapi bagaimana kita bisa memahami hal tersebut, jika itu terjadi pada masa 
sekarang, ketika tirai reformasi digelar lebar, serta di tengah menguatnya tuntutan 
demokratisasi dan penegakan HAM?” 
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that the draft treats the madrasah and pesantren systems as on an equal footing 
with the public education system.52 This party encourages the State to support 
the Islamic education system so that they can develop better in the future.  
 
3. The Islamist parties 
The responses from the Islamist parties were rather similar to those of the Is-
lam-friendly parties. The Islamist parties believe that intellectual capacity 
should be complemented by religious morality and spirituality as the primary 
aim of national education. The spokesperson of the PPP party, Mr. H. Mu-
hammad Abduh Paddare, states that: “[…] meanwhile the implementation [of 
religious education] is particularly to increase religious faith [keimanan], reli-
gious devotion [ketakwaan], and noble character [akhlak mulia] [...]”53 This 
party also considered that the article obliging schools to provide students with 
religious education in their own religion was the best way to manage the reli-
gious plurality of Indonesia. Paddare suggested that:  
“Regarding some articles which are problematic, especially those con-
nected to the situation of being a plural nation, we believe that plural-
ism has been accommodated well in this bill, that is, by giving the right 
to every student to learn, explore and implement the religion that they 
believe in. This bill protects the freedom of religion, and forbids teach-
ing of a certain religion to a student which is different from their own 
religion.”54 
 
According to this party, introducing students to the teachings of other religions 
would violate their religious freedom.  
The minutes show that the Reformation faction is the most active fac-
tion in parliament, enforcing parliament members to approve the draft without 
any changes. This party seems to have taken advantage of the absence from the 
meeting of the PDI-P members and some Christian members. The Reformation 
faction stated that article 13 of the draft represented the first and foremost pillar 
of the ideology of Pancasila, the belief in the one and only God, which is the 
opposite of the secular ideology. According to the spokesperson of this faction, 
                                                          
52 See for instance article 17.2 on Basic Education, article 18.3 addressing Secondary 
Education, article 26.4 regulating Non-formal Education, and article 28.3 on Early 
Childhood Education. 
53 Our translation of: “[…] sedangkan penyelenggaraannya [pendidikan agama] dila-
kukan untuk meningkatkan keimanan dan ketakwaan serta akhlak mulia […]” 
54 Our translation of: “Terhadap beberapa pasal yang dipermasalahkan khususnya 
berkaitan dengan realitas pluralism bangsa, kami melihat bahwa masalah pluralism 
itu telah diakomodir dengan sangat baik di dalam RUU ini yaitu dengan memberikan 
hak kepada setiap peserta didik untuk mempelajari, mendalami dan mengamalkan 
agama yang dianutnya. RUU ini mengandung kebebasan agama, dan sebaliknya mela-
rang pemaksaan pengajaran agama tertentu kepada penganut agama yang berbeda.” 
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Mr. Muhammadi, every person who disagrees with article 13 (the obligation to 
study only one’s own religion) should be considered secular. As mentioned in 
section 1.3.2, secularism has a negative connotation in Indonesia, and secular 
persons are considered rebels (cf. Liddle 1996). 
The PBB party enjoined parliament to approve the draft legislation be-
cause it was consistent with and represented the national ideology of Pancasila 
and Constitution amendment 2002, particularly with regard to the need to in-
clude religious values. The spokesperson of the PBB, Mr. K.H. Nadjih Ahjat, 
said that:  
“The national education of Indonesia should pay attention not only to 
the domain of knowledge or the intellectual aspects, but also to the 
domain of religious faith [keimanan], religious devotion [ketakwaan] 
and the formation of noble character [akhlak mulia]. Students should 
be able to deepen their own religious values in order to behave in ac-
cordance with those values.”55 
 
With regard to the obligation of schools to provide religious education in ac-
cordance with the religion of their students, this party points out that: “One 
fundamental right for students is to receive religious education which is appro-
priate to their own religion, though they study in a school belonging to a differ-
ent religion.”56 
 
2.5. Summary and discussion 
 
In this section we will present a summary of the findings, followed by a dis-
cussion. 
 
(1) What type of religious education is favoured by the State, as stated in Law 
No. 20/2003 and related regulations? 
 
Law No. 20/2003 expresses the preference of the Indonesian government for a 
mono-religious model. Article 12.1 point (a) stipulates that every student must 
receive religious education in accordance with his or her own religion, im-
parted by an educator from a similar religious tradition. The preference for the 
mono-religious model is furthermore regulated by articles in a lower-ranking 
                                                          
55 Our translation of: “Pendidikan nasional Indonesia, dengan demikian harus mem-
perhatikan tidak saja domain pengetahuan atau kecerdasan intelektual, tetapi juga 
domain keimanan dan ketakwaan serta akhlak mulia. Siswa harus mampu menggali 
nilai-nilai agama serta berakhlak sesuai dengan nilai-nilai agama tersebut.” 
56Our translation of: “Salah satu hak dasar bagi peserta didik adalah untuk mem-
peroleh pendidikan agama yang sesuai dengan agamanya walaupun mereka belajar di 
sekolah yang berbeda agama.” 
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law – Government Regulation No. 55/2007. Article 4.5 of this regulation states 
that each education unit should provide a place for religious worship and an 
opportunity for students to practise their own religious rituals. Students must 
not only understand their own religion, but must also be able to practise the 
religious rituals of their own religion. Article 5.3 stipulates that religious edu-
cation should encourage students to obey their religious teachings in daily life, 
and use religious values and norms as the basis of morality in their personal 
life, in society, and in national life.  
According to article 6 of Ministry of Religious Education Regulation 
No. 16/2010, the formulation of the curriculum content for religious education 
should aim (a) to deepen and widen students' knowledge of and insight into 
their own religion, (b) to encourage students to practise their own religious 
teachings in daily life, (c) to position religion as the foundation of noble char-
acter in personal life, family, society, and national life. From our theoretical 
perspective, point (a) might refer to the cognitive aspect of religious education, 
while points (b) and (c) refer to the attitudinal aspect. The article seems to con-
firm our previous discussion that the State expects religious values to play a 
role in building the nation. Through religious education, students are expected 
to internalise values rooted in the teachings of their own religion, and imple-
ment them in their daily activities. 
How do we understand these findings? The State’s laws clearly indi-
cate that Muslim students should only learn Islam, Christians should only study 
Christianity, and Hindu students should only study Hinduism. In other words, 
religious education should not provide an opportunity for students to learn 
about other religions, or to come to mutual understanding or have dialogue 
with other religious believers. Article 12.1 point (a) of Law No. 20/2003 uses 
the word ‘deserve’, referring to the rights of students which need to be fulfilled 
by schools. However, in order to understand this correctly, we need to under-
stand these are not the rights of individuals, but of communities. The State 
demands students who are committed to their community, and who hold and 
practise similar normative values to the community. Article 30.2 of Law No. 
20/2003 states that through religious education, the State expects to prepare 
students to become community members who understand and practise the reli-
gious values of their own religion. This reflects the communitarian idea, stress-
ing the importance of communal cohesion. A certain value is considered good 
because that value is embedded in the community (cf. Jones 1986). When stu-
dents do not learn the religious education of their own religious community, 
this breaks the cohesion of the community.  
The preference for the mono-religious model also reflects the underly-
ing fear of some Muslim groups that Christian schools will convert Muslim 
students to Christianity. Steenbrink (2008, 236) studied this in the city of 
Yogyakarta, where some 16.500 Muslim students of primary schools received 
Christian religious education. Most Christian schools provide only Christian 
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religious education – for all students, regardless of their religious background. 
In his research about the threatened feeling among Indonesian Muslims, Mu-
jiburrahman (2006) discovered that Muslim groups perceive Christian schools 
as a means for promoting Christian teachings and converting others to Christi-
anity. According to Mujiburrahman (2006, 243), Muslim students at a Chris-
tian school who are given Christian religious education will face at least two 
potential problems: they may become sceptical of and uncommitted to Islamic 
teachings, and they may convert to Christianity.  
 
(2) Does the preference for a certain type of religious education reflect a spe-
cific view of the State-religion relationship? 
 
Fox categorises Indonesia post-New Order regime as having “preferred treat-
ment for some religions or support for a particular religious tradition” (Fox 
2008, 202). His categorisation is confirmed by the results of our research find-
ings (particularly with regard to the State-religion relationship in Indonesia), 
indicated by the preferential treatment delivered by the State, and the State’s 
legislation and regulations on religion.  
With regard to preferential treatment, the State adopts religious values 
from the Islamic tradition in its laws. Indeed, the involvement of religious val-
ues can be traced back to the Constitution as amended in 2002. The amend-
ment stipulated that the national system of education should involve religious 
values. Since then, religious values have become an important aspect of laws 
dealing with education. Law No. 20/2003 uses the words iman and takwa as 
the ultimate goal of the national educational system, and akhlak, to describe 
moral behaviour. Iman is defined as the acknowledgement of God, with full 
sincerity of heart and accepting all His attributes and their obvious corollaries. 
Takwa translates to ‘self-consciousness of Allah’. It describes a state of aware-
ness of Allah in everything people do, and letting that awareness guide their 
actions and shield them from harm. Akhlak is defined as disposition, nature, 
temper, ethics, morals or manners based on Islamic values and norms (Farah 
2000).  
The preference for a mono-religious model existed in the previous law 
(No. 2/1989), but the current law (No. 20/2003) has strengthened that prefer-
ence. The State obliges religiously-affiliated schools to provide Islamic reli-
gious education for Muslim students if they admit Muslim students. Unlike the 
previous legislation (Law No. 2/1989, enacted during the New Order regime), 
Law No. 20/2003 is regarded as ‘more Islamic’. It reflects the Islamisation of 
law, in the sense that it accommodates Muslim interests greatly, particularly 
with regard to the State’s support of Islamic education systems such as ma-
drasah and pesantren. 
Preferential treatment is also evident in the regulations produced by the 
State’s institutions. In 2010, the Ministry of Religious Affairs established the 
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Directorate General of Islamic Education, which consists of four Directorates, 
namely the Directorate of Madrasah, the Directorate of Islamic Primary 
Schools and Islamic Boarding Schools [Pendidikan Diniyah dan Pondok 
Pesantren], the Directorate of Islamic Higher Education [Pendidikan Tinggi 
Islam], and the Directorate of Islamic Religious Education [Pendidikan Agama 
Islam]. These institutions organise the Islamic education system, such as the 
madrasah and the pesantren (Islamic boarding schools) and formulate the na-
tional curriculum of Islamic education. In addition, the Ministry of Religious 
Affairs uses its budget to support Islamic education systems such as the ma-
drasah. The students of the madrasah mostly come from a background of 
lower economic status.  
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Chapter 3 
 
Religiously-affiliated school policies on religious 
education 
 
Introduction 
This chapter investigates the implementation of religious education in relig-
iously-affiliated schools in Indonesia.57 We analyse the opinions of teachers 
and headmasters concerning different types of religious education, particularly 
with regard to educational goals, teaching methods and curriculum content. 
Next, we examine the institutional influence of State and religious communi-
ties towards the implementation of religious education. We address the follow-
ing questions: 
1. (a) What type of religious education is implemented by religiously-affiliated 
schools, as shown in their teaching goals, methods, and curriculum content? (b) 
Are there major differences between Muslim, Christian and Hindu schools in 
Indonesia in terms of preferred model of religious education, and is this influ-
enced by the relative group size of the religious group involved (major-
ity/minority)? 
2. (a) What is the influence of power holders, i.e. (a) the State and (b) religious 
communities on school policies for religious education through the exercise of 
normative, coercive and utilitarian power? (c) Do differences in the relative 
group size of the religious groups involved (majority/minority) influence the 
powers exercised by the State and religious communities, and on the responses 
of the schools towards these institutional powers? 
These research questions will be answered with the help of two theo-
retical frameworks. With regard to the first series of questions, we distinguish 
three types of religious education: the mono-religious, multi-religious and in-
ter-religious models. The second group of questions will be analysed using 
Etzioni’s theory of different types of organisations, based on the different types 
of power exercised: normative, coercive and utilitarian power.  
 
 
                                                          
57 This study distinguishes between religious schools whose curriculum focuses on 
learning about religion, such as Islamic boarding schools (pesantren) and seminaries, 
from religiously-affiliated schools. ‘Religiously-affiliated schools’, in our study, refers 
to community-based schools (private schools). They use the national curriculum as 
public schools do, but they emphasise the teachings of their religious community in 
religious education, as these schools belong to religious communities. 
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3.1. Theories and hypotheses: school as a complex organisation  
 
Etzioni (1961; 1964) introduces the concepts of control and compliance as 
major elements of relationships in organisations between those who have 
power (power holders), and those over whom they exercise it (subordinates). 
Control is a process by which organisation members are socialised and oriented 
towards the power exercised by power holders. It is not simply a question of 
controlling those who falter, but is a continuous process of socialisation, orien-
tation and restatement of goals. Compliance is “[…] the relation in which an 
actor behaves in accordance with a directive supported by another actor’s 
power and to the orientation of the subordinated actor to the power applied” 
(Etzioni 1961, 4; cf. Etzioni 1964; Milham et al. 1972). Compliance refers to 
the obedience of a member of an organisation, and the reasons for this obedi-
ence. It is the result of two factors operating within organisations: the orienta-
tion of members towards the organisation power system (their involvement), 
and the means available to power holders for the exercise of their power. 
Etzioni (1961, 8) defines power as an actor’s ability to induce or influ-
ence another actor to carry out his directives or any other norms they support. 
Power holders regularly wield permanent power over subordinates because of 
their organisational position, and use this to influence a person to follow their 
individual or collective intentions (Etzioni 1961, 5). In organisations, enforcing 
collective norms is likely to be a condition determining the power holder’s 
access to the means of power and how they exercise this power toward subor-
dinates. The relation between power holders and subordinates plays a central 
role in Etzioni’s theory, and is a useful tool for comparison between organisa-
tions. The relative position of these actors is like the two inseparable sides of 
the same coin. 
In our study, the State and the religious communities are considered to 
be power holders for religiously-affiliated schools. The State has the power to 
control school policies under the National Education System, including the 
policies for religious education in religiously-affiliated schools. Government 
Regulation No. 55/2007, Article 7.2 stipulates that: “Every school that does not 
comply with religious education as mentioned in article 3.1, article 4 (2 until 
7), and article 5.1 will be subject to administrative sanctions ranging from rep-
rimand through closure after first being trained/guided by the national govern-
ment or local governments.”58 Religious communities also act as power holders 
                                                          
58 Our translation of: “Satuan pendidikan yang tidak menyelenggarakan pendidikan 
agama sesuai dengan ketentuan yang dimaksud dalam pasal 3 ayat (1), pasal 4 ayat 
(2) sampai dengan ayat (7), dan pasal 5 ayat (1) dikenakan sanksi administrative 
berupa peringatan sampai dengan penutupan setelah diadakan pembinaan 
/pembimbingan oleh Pemerintah/ atau pemerintah daerah.”  
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because they influence policies of religious education in schools to a certain 
degree, e.g. through their expectation that schools will socialise students in 
religious education. The schools, and more specifically the school policies on 
religious education, are considered subordinate to and influenced by the exter-
nal powers of State and religious communities (cf. Ziebertz & Kay, 2005; 
Nietto 2004).  
Etzioni (1961; 1964) distinguishes between three types of power used 
by power holders to control subordinates: normative, coercive and utilitarian 
power. First we will present these different types of power, based on different 
means of control exercised by power holders towards subordinates, as well as 
the response of subordinates to power holders. Next, we analyse how certain 
powers might be exercised, and how this might influence the policies of reli-
gious education in religiously-affiliated schools in Indonesia. 
 
3.1.1. Normative power 
Normative power rests on the allocation and manipulation of symbolic rewards 
and deprivations through allocation of esteem and prestige symbols, admini-
stration of rituals, and influence over the distribution of acceptance, acknowl-
edgement and positive response. Etzioni distinguishes between two kinds of 
normative power. The first is based on the manipulation of esteem, prestige 
and ritual symbols; the second is based on the allocation and manipulation of 
acceptance, acknowledgement and positive response (Etzioni 1961, 46). Al-
though both types of power are found in both vertical and horizontal relation-
ships, the first is more frequent in vertical relations, between actors who have 
different ranks, while the second is more common in horizontal relations, 
among actors equal in rank. Etzioni explains that the effective application of 
normative power requires that subordinates be highly committed. If they are 
only mildly committed – and particularly if they are alienated from the power 
holders – the application of normative power is likely to be ineffective (Etzioni 
1961, 13).  
Normative power could also be defined as symbolic power. Bourdieu 
(1991) refers to symbolic power as an invisible power, inculcated through in-
                                                                                                                                            
This regulation is confirmed by Regulation of the Ministry of Religious Affairs 
16/2010 article 28.1, which states that: “A school that fails to organise the religious 
education mentioned by article 3.1 and article 4 of Government Regulation 55/2007 on 
the management of religious education will be subject to administrative sanction, such 
as a. verbal warning; b. being reprimanded three times; or c. school closure.” Our 
translation of: “Sekolah yang tidak menyelenggarakan Pendidikan Agama sebagai-
mana dimaksud dalam Pasal 3 ayat (1) dan Pasal 4 Peraturan Pemerintah Nomor 55 
Tahun 2007 tentang Pendidikan Agama dan Pendidikan Keagamaan, dikenakan sanksi 
administratif berupa: a. peringatan dalam bentuk teguran lisan; atau b. peringatan 
tertulis sebanyak 3 (tiga) kali;atau c. penutupan berupa pencabutan izin operasional 
pendirian.” 
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struction, habit and routine. Symbolic power is “[…] a power of constituting 
the given through utterances, of making people see and believe, of confirming 
or transforming the vision of the world, and thereby, action on the world and 
thus the world itself, an almost magical power which enables one to obtain the 
equivalent of what is obtained through force (whether physical or economic), 
by virtue of the specific effect of mobilization” (Bourdieu 1991, 170). 
In the school context, religiously-affiliated schools tend to decide what 
type of normative formation is appropriate. To ensure this, they select teaching 
staff who share the same normative background as the school, thus increasing 
the likelihood that members will remain morally involved in the school. If the 
staff would conform to their own goals, then the need for control would be 
decreased, because the teaching staff would conform to the goals of the school 
without strict supervision (cf. Etzioni 1961, 260). Furthermore, the more selec-
tive a school is when recruiting members, the more committed the member is 
to conform to the normative orientation of the school. 
 
3.1.2. Coercive power 
Coercive power deals not only with negative sanctions, but also with positive 
sanctions. Baldwin includes both rewards and penalties in his definition of 
sanction: “[…] if someone is offered a very large reward for compliance, then 
once his expectations are adjusted to this large reward, he suffers a prospective 
loss if he does not comply” (Baldwin 1971, 6; cf. Blau 2009, 116). Although 
these definitions appear simple enough, according to Baldwin there are concep-
tual and empirical difficulties in the definition of positive and negative sanc-
tions. Like Baldwin, Molm (1997) perceives that coercive power is run by an 
actor who has capacity to both reward and punish their exchange partners. 
Etzioni (1961) and most political theorists (cf. Parsons 1963; Blau 2009), how-
ever, refer to coercive power as including mainly negative sanctions such as 
deprivation, corporal punishment, threat of loss of life (cf. Lehman 1969; 
Markovksy et al. 1993). He insists that coercive power is probably only effec-
tive when the organisation is confronted by highly alienated subordinates 
(Etzioni 1961, 13). Political scientists like Migdal (1988) consider that coer-
cion is only acceptable as power by the State. The coercive power of the State 
has a dual character, both guaranteeing the reproduction of domination and 
order, and suppressing challenges to State authority. At the same time, it helps 
to create conditions that allow for voluntary obedience to laws and their legiti-
macy. Paradoxically, coercion through the continuous use of force to maintain 
order may lead to the erosion of legitimacy, and undermine the capacity of the 
State to rule.  
Here, we define coercive power as encompassing both positive and 
negative sanctions, in contrast to Etzioni’s definition. This implies that the 
policies of religious education in religiously-affiliated schools might be the 
result of both gaining positive rewards and avoiding negative sanctions in re-
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sponding to the coercive power exercised by other institutions. Coercive power 
is based upon the expectation of punishment if schools fail to conform to ad-
ministrative goals, such as a failure to implement a certain type of religious 
education. Coercive power is likely to be exercised in religiously-affiliated 
schools where more emphasis is put on keeping certain standards in religious 
education than on keeping (good) human relations, and where the supervisor is 
regarded as a superior and not as a colleague (Etzioni 1961, 8). Although it is 
similar to normative power, here one conforms to gain acceptance; whereas in 
coercive power, one conforms primarily to forestall rejection. Etzioni relates 
coercive power to coercive organisations such as prisons and mental health 
organisations. We presume that educational organisations, such as religiously-
affiliated schools, also use coercion as a secondary source of compliance. 
School closure, censure, deprivation, reprimand and expulsion are the major 
means of coercive power. 
 
3.1.3. Utilitarian power 
Utilitarian power is based on control over material resources and rewards 
through allocation of salaries and wages, commission and contributions, fringe 
benefits and services (Etzioni 1961, 13; cf. 1964). In general, power holders 
are able to exercise less utilitarian power if the financial resources of religious 
schools are less dependent on the contribution of the power holder (whether the 
State or religious community). This makes schools financially more independ-
ent, and less submissive to the influence of external powers. As part of the 
national educational system, in which the State is in charge of financial re-
sources to ensure national standards of education, a number of religiously-
affiliated schools receive financial support from the State. At the same time, 
these schools are to some extent also dependent on financial support from the 
religious community to which they belong; while some schools receive so 
much money from a religious community that it makes them almost independ-
ent of the finances of the State. 
3.2. Institutional influences on the policies of religious education 
What is the influence of the State and religious communities on the policies for 
religious education in religiously-affiliated schools? In Indonesia, the State and 
religious communities exercise three types of power: normative, coercive and 
utilitarian. For comparison, we group the means by which the State and reli-
gious communities exercise their power under the same heading. The methods 
employed by power holders sometimes overlap, and one type of power may 
involve more than one method. Normative power, for instance, is exercised not 
only by symbolic means but also by material means as a secondary source of 
power. Similarly, utilitarian power is sometimes exercised by taking into ac-
count material as well as symbolic means of control.  
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Here we disagree with Etzioni that exercising two or more kinds of 
power at the same time, over the same subjects, tends to neutralise them (cf. 
Etzioni 1961, 7). According to Etzioni (ibid.), applying coercive power might 
create such a high degree of alienation that it becomes impossible to apply 
normative power. And the application of utilitarian power can make an appeal 
to normative power less fruitful. We allow for the fact that power holders can 
use different means of power at the same time, although one type of power 
exercised by a particular power holder can be dominant. 
The following subsection is divided into two parts: the influence of the 
State, and the influence of the religious communities. For each institution, we 
discuss the (potential) powers exercised, and the responses of the schools.  
 
3.2.1. State 
The Law regarding the National Education System of 2003 (Law No. 20/2003) 
requires that students receive religious education in accordance with their own 
religion, and taught by a teacher professing the same religion (Article 12).59 In 
addition, article 30.2 of Law No. 20/2003 emphasises that religious education 
“[…] has the function to prepare learners to become community members who 
understand and practise religious values and/or acquire expertise in the study of 
their own religion”.60 Referring to our theoretical framework, these two articles 
of Law No. 20/2003 mandate the implementation of the mono-religious model 
of religious education. 
We will now elaborate on how the State uses its (potential) normative, 
coercive and utilitarian power to shape the policies of religious education. 
 
a. Normative power 
The normative power of the State is executed primarily through the national 
accreditation programme of the National Accreditation Body [Badan Akredi-
tasi Nasional, or BAN]. The BAN falls under responsibility of the Ministry of 
Education and Culture [Kementerian Pendidikan dan Kebudayaan] and makes 
quality assessments and evaluations according to national standards (set under 
Law No. 20/2003) every four years. Nationally accredited schools secure posi-
tive acknowledgment and thus prestige. The State further exercises its norma-
tive power in this accreditation in two ways: the qualification of teachers, and 
                                                          
59 Article 12.1.a of Law No. 20/2003 mandates that “Every student in an educational 
unit is entitled to receive religious education in accordance with his/her religion, im-
parted by an educator of the same religion.” Our translation of: “Setiap peserta didik 
pada setiap satuan pendidikan berhak mendapatkan pendidikan agama sesuai dengan 
agama yang dianutnya dan diajarkan oleh pendidik yang seagama.” 
60 Our translation of: “Pendidikan keagamaan berfungsi mempersiapkan peserta didik 
menjadi anggota masyarakat yang memahami dan mengamalkan nilai-nilai ajaran 
agamanya dan/atau menjadi ahli ilmu agama.” 
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the development of a curriculum and textbooks for religious education. The 
government requires all teachers, including teachers of religious education, to 
be graduates of State-accredited universities.61 In addition, schools must use a 
national curriculum for religious education developed by the Curriculum Cen-
tre (Pusat Kurikulum) of the Ministry of Education and Culture, and use the 
textbooks produced by State-appointed institutions.  
The Curriculum Centre is responsible for the formulation of national 
standards for every subject taught in schools, including religious education. 
The Ministry of Religious Affairs [Kementerian Agama] appoints representa-
tives from religious communities at the national level to develop textbooks for 
religious education. The textbook for Islamic religious education is published 
by the Directorate General of Islamic Education of the Department of Reli-
gious Affairs, while the textbook for religious education used in Protestant 
schools is developed by the Communion of Churches in Indonesia [Perseku-
tuan Gereja-gereja di Indonesia, or PGI]; the textbook for Catholic religious 
education is developed by the Bishop’s Conference of Indonesia [Konferensi 
Wali Gereja Indonesia, or KWI], and the textbook for Hindu religious educa-
tion is published by Hindu Dharma Indonesia [Parisada Hindu Dharma Indo-
nesia, or PHDI]. None of these organisations is part of a government institu-
tion, except for the Directorate General of Islamic Education of the Department 
of Religious Affairs. However, they are all expected to conform to the national 
curriculum for religious education developed by the government’s Curriculum 
Centre. 
 
b. Coercive power 
The State applies its coercive power in two ways: administrative control, and 
centralised examinations. Representatives of the Department of Religious Af-
fairs [Departemen Agama] in each city regularly inspect religious education in 
the classroom and examine whether the school fulfils quality requirements, 
including the use of recognised textbooks, the availability of teaching facilities, 
etc. In addition, the Ministry of Religious Affairs [Kementerian Agama] ad-
ministers a centralised State examinaation.62 The Manual of the Implementa-
                                                          
61 The Ministry of Religious Affairs Regulation No. 16/2010 on the Management of 
Religious Education stipulates in article 13: “Teachers of religious education should 
have a minimum academic qualification on the level of a bachelor degree [Strata I or 
Diploma IV] from a religious education programme and/or a religious studies pro-
gramme from an accredited University, and should have a professional certificate as a 
teacher of religious education.” Our translation of: “Guru Pendidikan Agama minimal 
memiliki kualifikasi akademik Strata 1/Diploma IV, dari program studi pendidikan 
agama dan/atau program studi agama dari Perguruan Tinggi yang terakreditasi dan 
memiliki sertifikat profesi guru pendidikan agama.”  
62 There has been huge debate over whether the subject of religious education should 
be tested on the national level, in a similar way to three other subjects, namely mathe-
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tion of Examination [Pedoman Pelaksanaan Ujian Keagamaan] stipulates that 
the Ministry of Religious Affairs at the national level must develop 25 per cent 
of the examination questions, while 75 per cent of the questions must be for-
mulated by representatives of the Department of Religious Affairs at district 
level63 in collaboration with school teachers.64 This procedure allows local 
considerations to be taken into account. The grades on this centralised exami-
nation determine not only whether individual students pass to a higher class or 
not, but also influence the number of ‘credits’ a school receives in the frame-
work of the State accreditation programme. The better the scores of students on 
this centralised examination, the more ‘credits’ a school will earn. 
 
c. Utilitarian power 
The utilitarian power of the State is exercised primarily through financial sup-
port for certified teachers and scholarships for students in lower economic 
strata. In order to secure financial assistance, teachers must participate in the 
national certification program of the Ministry of Education. According to arti-
cle 16 of Law No. 14/2005 regulating teachers and lecturers,  
“(1) the government shall provide professional incentives referred to in 
article 15.1 to teachers with a professional teacher certificate if they are 
hired by education institutions and/or by education institutions run by 
communities. (2) The Government incentives referring to article (1) 
equal one month’s salary.”65 
                                                                                                                                            
matics, Indonesian language and English. This idea is supported by the Minister of 
Religious Affairs, Mr. Suryadharma Ali, but rejected by the Minister of National Edu-
cation, Mr. Muhammad Nuh. At the moment, the tests on religious education are a 
combination of questions produced at national level and district level. For this debate, 
cf.: www.republika.co.id/berita/pendidikan/berita/10/12/21/153414-kemdiknas-pelajar-
an-agama-tidak-akan-masuk-un-tahun-depan (accessed 15 November 2013). 
63 The Ministry of Religious Affairs is based in the capital city, Jakarta. The Ministry’s 
office has representatives at provincial and at district level, called the Departments of 
Religious Affairs.  
64 The Manual says: “The coordinator of the State exam at the State level is responsible 
for […] 25% of the anchor items.” Our translation of: “Penyelenggara USBN-PAI 
Tingkat Pusat bertanggung jawab untuk […] menyusun dan menetapkan 25% butir 
soal (anchor item) USBN-PAI” (Point III.1). And further: “The coordinator of the State 
exam at the district level is responsible for […] 75% of the items for the exam.” Our 
translation of: “Penyelenggara USBN-PAI Tingkat Pusat bertanggung jawab untuk 
[…] menyusun dan menetapkan 75% butir soal (anchor item) USBN-PAI” (Point 
III.3). 
65 Our translation of: “Pemerintah memberikan tunjangan profesi sebagaimana dimak-
sud dalam Pasal 15 ayat (1) kepada guru yang telah memiliki sertifikat pendidik yang 
diangkat oleh penyelenggara pendidikan dan/atau satuan pendidikan yang diselengga-
rakan oleh masyarakat. (2) Tunjangan profesi sebagaimana dimaksud pada ayat (1) 
diberikan setara dengan 1(satu) kali gaji.” 
PDF-Muster LIT Verlag 08/12/15
RELIGIOUSLY-AFFILIATED SCHOOL POLICIES 
 
 
67
In addition, students from lower economic backgrounds are entitled to receive 
financial support from the Ministry of Education and Culture under a special 
programme called School Operational Support for High School Students (Ban-
tuan Operasional Sekolah SMA, or BOS-SMA). These students receive Rp. 
10,000 per month for a living allowance, in addition to money for their 
monthly tuition fees.66 Schools should report the financial circumstances of 
their students to the State and apply for financial support when they have lim-
ited financial resources. 
 
3.2.2. Religious communities 
One of the most important outcomes of the Indonesian reformasi process fol-
lowing the resignation of President Suharto in 1998 was the decentralisation of 
power over a wide variety of issues. Among other outcomes, decentralisation 
resulted in more freedom for religious communities to manage their own insti-
tutions, more openness about their religious and ideological foundations, and – 
more specifically – more autonomy for religious communities to organise reli-
gious education (cf. Bjork 2004). 
We will now elaborate on how religious communities use their (poten-
tial) normative, coercive and utilitarian power to shape the policies of religious 
education.  
 
a. Normative power 
Schools are not neutral in the way they transfer knowledge. The curriculum of 
religious education is characterised by an array of philosophical, psychological 
and sociological principles that reflect the specific religious and cultural back-
ground of the school. Apart from the teaching of religion, which is mandated 
by the curriculum of the religious community, the students should be involved 
in religious rituals which have a role in the collective identity of a member of 
the school. It has often been noted that religious rituals are important in main-
taining social cohesion and preventing conflict. Religious rituals might serve  
“[…] to sustain the vitality of [common] beliefs, to keep them from be-
ing effaced from memory, and in sum, to revivify the most essential 
elements of the collective consciousness. Through it, the group peri-
odically renews the sentiments which it has of itself and of its unity; at 
the same time, individuals are strengthened in their social natures” 
(Durkheim 1964, 420).  
 
                                                          
66 The amount of money for tuition fees varies according to school policy. For further 
discussion on the School Operational Support for High School Students programme, 
cf. the website of the Directorate of Secondary Education of the Ministry of Education: 
www.dikmen.kemdiknas.go.id/html/index.php?id=berita&kode=64 (accessed 15 Feb-
ruary 2013). 
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Teaching in religiously-affiliated schools encourages the creation of a specific 
school culture which contributes to the preservation of a cultural heritage by 
transferring normative teachings from generation to generation. Schools submit 
to the normative power of the local religious community in return for receiving 
their recognition. As a consequence, religious communities expect school poli-
cies to be in accordance with the normative teaching of the religious commu-
nity.67 Teaching religion is a highly normative activity, in the sense that reli-
gious education is not only related to knowledge building, but also concerns 
value systems (cf. Buzelli and Johnston 2002). Values can be interpreted as the 
principles that give meaning to human action, and in general are always present 
in religious education (cf. Jackson, ed. 2003; Fallona 2000), and thus religious 
education is never value-free.  
Religious communities exercise their normative power in two ways: by 
means of the requirements for teachers, and the use of specific textbooks. First, 
teachers are expected to be committed members of their religious community 
and to have a normative understanding of the religious teachings of their reli-
gious community. More specifically this means that teachers in Islamic Mu-
hammadiyah schools should be members of Muhammadiyah, while teachers in 
Wahid Hasyim schools are expected to be members of Nahdlatul Ulama. Simi-
larly, religious education teachers in Protestant schools are required to be ac-
tive members of one of the Churches or the Communion of Churches in Indo-
nesia [Persekutuan Gereja-gereja di Indonesia, or PGI], while religious educa-
tion teachers in Catholic schools are required to be practising and committed 
Catholics. On top of this, some schools implement an additional curriculum, 
emphasising participation in the religious rituals of a specific religious com-
munity, and use specific textbooks. In this way, it appears, local religious 
communities strive for a religious education compatible with their own specific 
ideologies. 
 
b. Coercive power  
The coercive power of the religious communities is exercised in two ways: in 
the appointment of headmasters, and the organisation of school examinations. 
The headmaster is a member of the religious community, and he or she must 
give an annual report to the board of the foundation, including a section on 
religious education. The headmaster is also required to discuss the implementa-
tion of the policies of religious education in the classroom with the board of the 
education foundation [Yayasan Pendidikan]. In some schools, in addition to the 
State examinations, the board, together with the teachers of religion, draw up 
                                                          
67 There was a case at one of the Al-Azhar schools in Jakarta, in which the religious 
community removed its recognition of the school, as it did not follow the normative 
regulation of the religious community. As a result, the school was forced to change its 
name, and is no longer regarded as belonging to that religious community. 
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school examinations for the subject of religious education. These aim to test 
whether students practise religious rituals in accordance with the normative 
teachings of the religious community, such as daily prayer, or reciting the Holy 
Scripture, etc.68 
 
c. Utilitarian power  
Utilitarian power of the religious community is exercised through the school 
board, in two ways: provision of infrastructure and equipment, and financial 
support. The board is responsible for providing school buildings and learning 
equipment. Schools formulate a yearly budget, to be discussed with the board. 
If student contributions are not sufficient to cover the school expenses, the 
board is expected to take care of additional funding. School expenses (includ-
ing remuneration of headmasters) are discussed with the board of the founda-
tion on behalf of the religious community. 
 
Table 3.1. Potential ways in which State and religious communities exercise 
their power on policies for religious education 
 
 Normative power Coercive power Utilitarian power 
State 
 Qualification of 
teachers 
 Development of 
curriculum and 
textbooks 
 Administrative 
control through 
inspection 
 State’s examina-
tions 
 Material supports such 
as school equipment 
and building mainte-
nance 
 Financial support 
Religious 
communities 
 Recognition of 
teachers 
 Development of 
curriculum and 
textbooks 
 Appointment of 
headmaster 
 School’s exami-
nations 
 Provision of infra-
structure and equip-
ment 
 Financial support 
 
3.3. Research design 
In this section, we will introduce our methods for data collection (e.g. inter-
views), sampling, and the design of our analysis. 
 
3.3.1. Data collection 
We had two sources of data: a small questionnaire in preparation for inter-
views, and proper, structured interviews. Before beginning the interview, each 
                                                          
68 Religious education, together with other subjects such as mathematics, natural and 
social sciences, and the Indonesian language, are the subjects that students must pass 
by examination. 
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respondent was asked to fill in a two-page questionnaire asking about their 
school demographics, such as the number of students, divided by gender and 
religious background, the content of their religious education, the amount of 
time (hours) spend on religious education, the financial resources from the 
State, the religious community and the students. We also asked the average 
school fee that students paid to their schools and whether their schools oblige 
students to wear religious symbols at school, or prohibit them from doing so.  
We then conducted a qualitative survey, using a structured interview to 
collect our data. The aim of the qualitative type of survey is not the frequency 
distribution of ideas, but to determinate “the diversity of some topic of interest 
within a given population” (Jansen 2010; cf. Kane 2008). The interviews were 
conducted between 7 and 26 October 2010. The interviews varied from 40 to 
80 minutes, depending on the need for probing questions to get more detailed 
information. For the purposes of the interview, we constructed an interview list 
with three main topics, namely the types of religious education, the influence 
of the State on school policy, and the influence of the religious community on 
school policy with regard to religious education. We asked similar questions of 
all respondents, in order to safeguard uniform data collection.  
 
3.3.1.1. Types of religious education 
The questions with regard to types of religious education were only asked to 
the religious education teacher. We distinguished between types of religious 
education based on aims, methods and content of religious education. 
 
a. Aims of religious education 
We asked questions with regard to three aspects of teaching religion, namely 
the cognitive, affective and attitudinal aspects.  
First, regarding the cognitive aspect of religious education, we asked 
whether religious education aims to deepen students’ knowledge of the beliefs, 
values and rituals of a certain religion (mono-religious), or to introduce differ-
ent religious traditions comparatively in order to clarify the content of different 
religious traditions (multi-religious), or to help students to understand their 
religion in dialogue with other religions (inter-religious). 
Second, with respect to the affective aspect, we asked whether reli-
gious education aims to develop interest in the beliefs, values and rituals of a 
certain religion (mono-religious), or to stimulate discussion about and appre-
ciation of studying different religions (multi-religious), or to develop an inter-
est in studying a certain religion through dialogue with other religions (inter-
religious). 
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Table 3.2. Aims of religious education 
 
 Mono-religious Multi-religious Inter-religious 
Cognitive 
 Religious education 
aims to deepen 
knowledge of beliefs, 
values and rituals of a 
certain religion 
 Religious education 
helps students deepen 
their understanding of 
beliefs, values and 
rituals of their own 
religion 
Religious education 
helps students com-
prehend different 
religious traditions 
 
 Religious education 
helps students under-
stand a certain religion 
in dialogue with other 
religions  
 Religious education 
deepens knowledge of 
beliefs, values and 
rituals of a certain 
religion and other reli-
gious traditions 
Affective 
 Religious education 
develops interest in 
beliefs, values and 
rituals of a certain 
religion 
 Religious education 
enhances interest in 
studying a certain 
religion 
Religious education 
stimulates students to 
take pleasure in 
studying different 
religions 
 
 Religious education 
develops interest in 
studying a certain re-
ligion through dia-
logue with other relig-
ions 
 Religious education 
stimulates students to 
take pleasure in dia-
logue between their 
own religion and other 
religious traditions 
Attitudinal 
 Religious education 
helps students iden-
tify with beliefs, 
values and rituals of a 
certain religion 
 Religious education 
helps students accept 
the beliefs, values 
and rituals of a cer-
tain religion 
 Religious education 
develops respect 
and tolerance to-
wards people of 
different religions 
 Religious education 
stimulates respect 
towards different 
religions 
 
 Religious education 
aims to value dialogue 
between a certain re-
ligion and other reli-
gious traditions 
 Religious education 
develops willingness 
to engage in dialogue 
between a certain re-
ligion and other relig-
ions 
 
Third, concerning the attitudinal aspects, we explored the question of 
whether religious education aims to help students identify with the beliefs, 
values and rituals of their own religion (mono-religious), or to develop respect 
and tolerance towards people of different religions (multi-religious), or to de-
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velop willingness to engage in dialogue between a certain religion and other 
religions (inter-religious).  
 
b. Methods of teaching religion 
Questions with regard to different types of teaching methods for religious edu-
cation focused on whether students need to memorise the holy texts of their 
own religion and appropriate religious teachings without critical questions 
(mono-religious), or if the teacher implements comparison of different reli-
gious traditions (multi-religious), or dialogical approaches to teaching religious 
education (inter-religious). Unlike comparison, the focus of dialogue is not so 
much on (neutral) descriptions, but on allowing students to discover more 
about themselves and others.  
 
Table 3.3. Methods of teaching religious education 
 
Mono-religious Multi-religious Inter-religious 
   
 Religious education 
teaches pupils to 
memorise the holy text 
of their own religion 
 
 Religious education 
presents texts and 
prayers from different 
religious traditions 
 
 Religious education 
stimulates mutual ex-
change between the pu-
pil’s own religion and 
other religions 
 
 Religious education 
identifies the beliefs 
and values of the pu-
pil’s religion in words 
 Religious education 
clarifies the beliefs, val-
ues and rituals of differ-
ent religious traditions 
 Religious education of-
fers opportunities for 
dialogue between the 
pupil’s own religion and 
other religions 
 
c. Content of religious education 
We questioned the content of and perspectives used in religious education. 
With regard to content, we asked whether religious education focuses on only 
one specific religious tradition, or if it also teaches about other religious tradi-
tions. The perspective used was examined by inquiring whether, in the teaching 
of other religious traditions, the teachers take the point of view of the insider or 
the outsider, or whether teaching proceeds from both points of view. 
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Table 3.4. Content of religious education 
 
Mono-religious Multi-religious Inter-religious 
   
 Religious education 
only focuses on a cer-
tain religion 
 Religious education 
concerns the beliefs, 
values and rituals of 
different religions 
 Religious education con-
cerns different religions 
from the point of view of a 
certain religion and other 
religions 
 Religious education 
focuses on a certain 
religion and other relig-
ions from the perspec-
tive of that religion 
 Religious education 
concerns different re-
ligions from the point 
of view of an outsider 
 Religious education in-
cludes a certain religion and 
other religious traditions 
   
 
3.3.1.2. Institutional influences on the policies of religious education  
On the influence of both the State and the religious communities, we focused 
on three types of power employed by an agent: normative, coercive and utili-
tarian power. We questioned both the headmaster and the religious education 
teacher.  
 
a. Normative power 
With regard to normative power of the State, we focused on the requirement 
that the teacher must be a graduate of a State-accredited university. We also 
asked whether she or he receives textbooks from the State, refers to the na-
tional curriculum of religious education, or receives training from the State. 
With regard to the normative power of the religious community, we 
focused on the requirement that the teacher must have a similar religious back-
ground to that of the school, and be a member of an organisation belonging to 
the religious community. We also asked the headmaster whether the school 
receives its curriculum and textbook of religious education from the religious 
community. The teachers were asked whether they had a religious background 
similar to that of (and were affiliated to) an organisation belonging to the reli-
gious community. We also asked the teachers whether they use a curriculum 
and textbook developed by the religious community. An overview of the insti-
tutions, publishing textbooks for religious education is presented in the table 
below.  
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Table 3.5. Institutions publishing textbooks for religious education 
 
Islamic  
education 
Protestant  
education 
Catholic  
education 
Hindu  
education 
Adventist 
education 
     
The Director-
ate General of 
Islamic Edu-
cation of the 
Ministry of 
Religious 
Affairs 
The Koinonia 
Commission of 
the PGI [Perse-
kutuan Gereja-
gereja di Indo-
nesia/ Commun-
ion of Churches 
in Indonesia] 
The Cate-
chetic com-
mission of the 
KWI [Kon-
ferensi 
Keuskupan 
Indonesia/ 
Bishop’s 
Conference of 
Indonesia] 
Directorate of 
Hindu Reli-
gious Educa-
tion of the 
Directorate 
General of 
Hindu Guid-
ance Society, 
the Ministry of 
Religious 
Affairs 
The Secre-
tary General 
of the Ad-
ventist 
Board in the 
USA 
     
 
b. Coercive power 
With regard to the coercive power of the State, we questioned the headmasters 
as to whether they are inspected by the Ministry of Religious Affairs, or re-
quire teachers to conduct the State’s examination. The questions for the teach-
ers were, for instance, whether they undergo State inspection of the implemen-
tation of religious education. We also asked teachers whether they conduct the 
State’s examination for religious education. 
With regard to the coercive power of religious community, we asked 
the headmasters if they had been appointed by their religious communities to 
lead their schools. We also asked them if they require teachers to conduct ex-
aminations organised by their religious communities. The teachers were asked 
whether they conduct examinations developed by their religious communities. 
 
c. Utilitarian power  
With regard to the utilitarian power of the State, we asked whether schools 
receive financial support as a consequence of Law No. 20/2003. We asked 
teachers whether they receive higher income from the State as a consequence 
of Law No. 20/2003. 
With regard to the utilitarian power of religious communities, we fo-
cused on the financial support of schools by religious communities in order to 
implement religious education. We asked teachers if they receive salaries from 
the religious community. 
 
3.3.2. Research sampling 
As one criterion for the selection of schools, we required that the areas where 
they are located should have been relatively peaceful in the last ten years. We 
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assumed that in areas of conflict, or areas experiencing religiously-based ten-
sion, the perception of people towards other religions may have been influ-
enced by the experiences they had had in the previous conflict period. As a 
second criterion, we selected provinces in which Muslims, Christians or Hin-
dus were in the majority, as we wanted to explore the influence of (relative) 
group size (in majority vs. minority groups). 
In each area, we selected five secondary schools (Sekolah Menengah 
Atas, or SMA): three schools representing the majority group in the area, and 
two schools belonging to religious minority groups. In majority areas we se-
lected schools belonging to different religious denominations or ideological 
foundations. In each school we interviewed the headmaster and the teachers of 
religion. This procedure resulted in the inclusion of fifteen headmasters and 
nineteen teachers of religious education from fifteen religiously-affiliated sec-
ondary schools in three provinces of Indonesia. 
In West Java, an area of Muslim majority, we selected schools affili-
ated with the two major Muslim organisations in the country, namely Muham-
madiyah and Nahdlatul Ulama, and one school belonging to a so-called ‘new 
trend’ of Islamic education that is not specifically affiliated with either of these 
organisations (the al-Azhar school). Furtrhermore, we included one Protestant 
school and one Catholic school, representing the religious minority in that area.  
In North Sulawesi, an area with a Christian majority, we selected three 
Christian schools: one Protestant, one Catholic, and one Adventist. The schools 
belonging to minority groups were represented by two Islamic schools, which 
were similar in religious ideology to the al-Azhar school in West Java. How-
ever, unlike the well-equipped al-Azhar, these two Islamic schools belong to 
small religious communities, and have difficulty securing funding. 
In Bali, an area with a Hindu majority, we selected Hindu schools rep-
resenting three different Hindu streams. Dwijendra is a conservative Hindu 
organisation strongly involved with the local Balinese culture; Saraswati is 
concerned primarily with issues of education and religious life; and the educa-
tion in the Gandhi School is inspired by Mahatma Gandhi’s doctrines of non-
violence, and mainly attracts students with a relatively high socio-economic 
background. The non-Hindu schools in Bali are represented by one Catholic 
school and one Muhammadiyah Islamic school. 
 
3.3.3. Design of analysis 
How did we find answers to our research questions? All interviews were fully 
recorded. Because of the structuredness of the interviews, we could use an 
auditive coding procedure to find answers to the two research questions formu-
lated at the beginning of this chapter. Each research question had an (a)-part 
and a (b)-part. The (a)-part is a descriptive question, for example: “What type 
of religious education…” (1.a), and “What is the influence of power hold-
ers…” (2.a). Jansen (2010) defines descriptive analysis as a first-level or 
PDF-Muster LIT Verlag 08/12/15
CHAPTER 3 
 
 
76 
unidimensional analysis. It aims to identify concepts, dimensions within con-
cepts, and categories of dimensions. For example, within the concept of aim, 
different dimensions are identified: cognitive, affective and attitudinal. And 
within each dimension, different categories are identified; for example, within 
the cognitive dimension there are the categories of deepening knowledge of 
beliefs (mono-religious), introducing different religious traditions compara-
tively (multi-religious), and understanding one’s own religion in dialogue with 
other religions (inter-religious). The codes of our unidimensional analysis were 
theory-driven, and so, pre-defined. 
The (b)-part of both research questions refers to a variation between 
groups on the first-level analysis. If the first question is about the variation 
between Muslim, Christian and Hindu schools, then the second research ques-
tion concerns the influence of the powers exercised by the State and religious 
communities, and the responses of the schools towards these institutional pow-
ers. In this analysis we use the codes of the first-level analysis and look for 
variation between Muslim, Christian and Hindu schools, in a majority and/or 
minority context, and whether this is influenced by the relative group size of 
the religious groups involved (in terms of majority and minority). 
 
3.4. Empirical findings 
 
We now proceed to the empirical findings of this study.  
 
3.4.1. Types of religious education 
In this section we present the aims, methods and curriculum content of reli-
gious education for Islamic schools, Christian schools and Hindu schools. In 
Islamic schools, the same type of religious education is implemented in both 
majority and minority areas. By contrast, Christian schools conduct different 
types of religious education in different contexts (either majority or minority). 
For Hindu schools, no comparison can be made with regard to relative group 
size, as they only exist in Bali.  
 
3.4.1.1. Islamic schools 
Islamic schools implement the mono-religious model in both majority and 
minority contexts. Religious education aims to help students to broaden their 
knowledge of the beliefs, values and rituals of Islamic teaching. Students are 
encouraged to develop their interest in practising Islamic rituals. Islamic reli-
gious education is conducted for six to eight credit hours, the equivalent of five 
to six hours per week, which is three times the State’s requirement. This im-
plies that schools have the opportunity to teach Islam more intensively, and to 
emphasise deepening religious faith and upgrading students’ ability to practise 
Islam. Some schools even offer extra time to study Islam after school hours, to 
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help students learning to recite the Quran and to practice Islamic rituals such as 
shalat, etc.  
Islamic religious education is conducted by transmission methods. The 
teachers do not only teach students to identify Islamic teachings and rituals, but 
also how to practise religious rituals, and in the correct order. Students are 
required to learn Islam without critical thinking. Discussion only takes place 
for clarification, rather than for critical questioning.69 Those who are not able 
to recite the Quran must stay for additional lessons after school hours. Two 
Islamic schools in North Sulawesi, the Assalam and Annur schools, conduct 
religious education using the boarding-school system of teaching70 – there, 
teachers are able to spend more time with their students, teaching Islam, as 
students live in dormitories, learning and practising Islam as part of their daily 
routine.  
Islamic religious education teaches only Islam. In general, the curricu-
lum content of Islamic religious education consists of religious faith [aqidah], 
morality [akhlaq], Islamic jurisprudence [fiqh], history [adab] and Islamic 
rituals [ibadah]. The curriculum content of Islamic religious education is 
strongly biased towards the teaching of religious doctrine and ritual in accor-
dance with the religious community.71 Ideological differences between differ-
ent schools are clearly distinguished in Islamic religious education, particularly 
in the study of religious rituals or ibadah. A teacher in the Muhammadiyah 
school, for instance, would argue that the qunut72 and tahlilan73 are not al-
                                                          
69 Islamic schools require students to arrive 10 to 15 minutes before school hours to 
perform the morning prayer, and to memorise and recite verses from the Quran in the 
classroom together with other students. 
70 Even though these schools implement the boarding-school system, they use the na-
tional curriculum for the bulk of their Islamic religious education content, with addi-
tional subjects and materials used that are in line with the normative values of their 
religious communities. 
71 A teacher from the Muhammadiyah school in West Java, for instance, testifies that: 
“We believe that if our children have good aqidah and morals, everything will go well. 
If ‘aqidah’ refers to the relationship with God, then ‘morals’ are how people behave in 
accordance with social norms.” – our translation of: “Kami percaya jika anak-anak 
memiliki akidah dan akhlak yang baik, semuanya akan ikut jadi baik. Kalau aqidah itu 
merujuk pada relasi dengan Allah (Hablumminallah), sementara akhlak adalah ber-
perilaku yang sesuai dengan norma sosial (Hablumminannas).” 
72 Qunut is part of the prayers recited in the Morning Prayer. Many Muslim scholars 
believe that qunut was done by the Prophet Muhammad; others disagree. The latter 
perceive the practice of this ritual as heretical. There is a principle in Islamic jurispru-
dence maintained by Muhammadiyah called “the concept of bid’ah”, which means 
adding or changing articles of faith or religious practices. In contrast to this, the 
Nahdlatul Ulama (NU) principle in Islamic jurisprudence requires “maintaining the old 
tradition, which is good, and taking the new one, which is better”. This foundation 
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lowed. The Wahid Hasyim school, which belongs to the Nahdlatul Ulama or-
ganisation, on the other hand, strongly promotes the practice of qunut and 
tahlilan. They argue that qunut and tahlilan are compatible with the tradition of 
previous Islamic scholars [Ulama]. The Assalam school in North Sulawesi uses 
Arabic books in interpreting Quranic texts, such as al kitab al-bulugh al-
marram and fiqhus sunnah, in addition to the State textbook. These two refer-
ences are primarily used by those considered ‘literalist’ Muslims, promoting 
the teaching of “back to the Quran and to the tradition of the Prophet Muham-
mad [Sunnah].74 
 
3.4.1.2. Christian schools  
Our study found differences in the practice of religious education in Christian 
schools in different areas. We will begin with Christian schools belonging to a 
religious majority group, followed by schools in minority situations. 
 
a. In a majority context 
Christian schools in a majority situation (in North Sulawesi) implement the 
mono-religious model. Some Christian schools receive students from different 
                                                                                                                                            
leads the NU standpoint of admiring tradition, even though there is no example from 
the Prophet Muhammad and it is not explicitly stated in the Quran. 
73 Tahlilan is a ritual to commemorate a death, in which celebrants pray for the de-
ceased from the first day to the seventh day after death. There is debate among Muslim 
scholars as to whether praying for those who have passed away is accepted by God or 
not. Many scholars argue that it is useless to pray for dead people. They argue that as 
God only accepts good deeds done by humans during their lives, any good deeds done 
after death are useless. This is also the stand of the Muhammadiyah, who teach that the 
tahlilan ritual is prohibited. However, the tahlilan ritual has become a tradition of the 
Indonesian people. It has been done since the period of Wali Songo (Muslim prosely-
tisers) in the seventh century. As an organisation concerned with maintaining religious 
tradition, the NU greatly respects the tahlilan ritual. 
74 The saying “Back to the Quran and to the Prophet’s traditions [Sunnah] (Kembali 
kepada al-Qur’an dan Sunnah)” is very obviously promoted in this school. This type 
of teaching is typical of Islamic institutions that emphasise a literal understanding of 
Islam. A teacher from the Assalam school, for instance, says: “As when we buy things, 
we should read the manual carefully. If you want to have goods that last, then you 
should always refer to the manual. Similarly, for Muslims, if you want to survive now 
and in the hereafter, you should refer to the guidance already written in the Quran and 
Sunnah of the prophet.” – our translation of: “Seperti kalau kita membeli barang, kita 
harus membaca buku panduan secara teliti. Kalau ingin barang kita awet, maka selalu 
merujuk pada buku panduan tersebut. Begitu pula bagi kita umat Islam, kalau mau 
selamat dunia akhirat, ya harus merujuk pada tuntunan hidup yang sudah tertulis 
dalam al-Qur’an dan sunnah nabi.” This statement shows clearly that according to this 
school, Islamic laws (or jurisprudences) are only textually written in the Quran and the 
Prophet’s traditions. 
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religions, but they only teach about Christianity, regardless of students’ reli-
gious background.75 Christian religious education also aims to create a literate 
and pious student based on Christian teachings. Students learn to practise reli-
gious rituals in schools, such as praying together before and after lessons. The 
headmaster of the Protestant school stated that schools should be the place in 
which Christian values are implemented.76 The Adventist school attempts to 
create synergy between intellectual and spiritual capacities.77 
Christian religious education in Christian schools in North Sulawesi 
employs transmission approaches. Students identify Christian teachings and 
values, and memorise certain prayers, such as the Rosary. In all the Christian 
schools in our survey, school time begins and ends with prayer through the 
central sound system, led by the teacher of religion. In the Adventist school, 
each student has a turn to lead the Sabbath mass. With regard to critical think-
ing in religious education, the teachers do not expect their students to criticise 
religion.78 
                                                          
75 The headmaster of the Catholic school testifies that: “It is obvious that as a Catholic 
institution, we have to teach only Catholicism to all students. There is an obligation for 
us to disseminate the Catholic teachings to our students and ensure that students under-
stand the teachings correctly.” – our translation of: “Tentunya kami harus mengajarkan 
mengajarkan pelajaran agama Katolik kepada semua murid kami karena kami adalah 
institusi milik Katolik. Aturan seperti ini sudah dipahami kok oleh semua siswa bahkan 
sebelum mereka mendaftar. Kami sampaikan ke orang tua siswa bahwa sekolah kami 
adalah sekolah Katolik dan kami hanya akan mengajarkan pelajaran agama Katolik.” 
76 The Headmaster testifies that: “We presume that the school is the duplicate of the 
Church, in which Christian values and norms are illuminated in all activities.” – our 
translation of: “Kami mengumpamakan sekolah sebagai miniature dari gereja, dimana 
seluruh aktifitas sekolah, baik yang berhubungan dengan kegiatan belajar-mengajar, 
maupun aktifitas lainnya, harus berlandaskan pada ajaran Kristiani.” 
77 The headmaster of the Adventist school testifies that: “Education is not only about 
learning for the sake of intellectual growth, but should also deal with developing spiri-
tually. Education should change and cultivate every aspect of lives, bringing people to 
what God originally planned for us to have and to be. And this is obviously the role of 
religious education [to make it happen].” – our translation of “Pendidikan bukan hanya 
belajar untuk erkembangan intelektual. Kami yakin bahwa ia juga harus menyangkut 
aspek spiritual. Pendidikan harus mengubah dan menanampak setiap aspek dalam 
kehidupan, serta membawa manusia kepada apa yang Tuhan telah rencanaan kepada 
kita. Dan ini tentunya menjadi peran dari pendidikan agama.“ 
78 The Protestant school teacher testifies that: “Our students here never ask weird ques-
tions or criticise what they are taught by the teachers. They always obey everything 
required by the teachers here, including the obligation to pray in school.” – our transla-
tion of: “Murid-murid kami disini tidak pernah bertanya yang aneh-aneh, apalagi 
mengkritik apa yang diajarkan oleh guru agamanya. Mereka selalu mematuhi apa saja 
yang diperintahkan oleh guru-guru di sini, termasuk kewajiban untuk berdoa di seko-
lah.” 
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The curriculum content of Christian religious education consists of 
Christian doctrines and rituals in accordance with the religious denomination 
with which the school is affiliated: Protestant, Catholic or Adventist. The cur-
riculum of the Protestant religious education focuses on two aspects, namely: 
God, the Trinity, and His creation (theological aspects); and Christian values 
(social aspects). In the first, students learn about the Christian faith and its phi-
losophical foundation. Students are introduced not only to the concept of the 
Trinity and being grateful for the gifts of God, but are also shown how to em-
brace the concept of being a witness for God, and to act in accordance with 
their faith. The second aspect deals with social problems. For instance, how 
should people implement Christian teachings in social contexts, and how do 
Christian teachings contribute to contextual human problems, such as applying 
Christian values (e.g. faith, hope and love) in students’ lives. In the Catholic 
school, even though the non-Catholic students comprise around 25 per cent,79 
only Catholic doctrines are taught. The curriculum content of Catholic reli-
gious education consists of four aspects, namely: Christ and the good news, the 
meaning and the significance of the Church, social commitment, and human 
relationships. In the Adventist school, the teaching of religion is more perva-
sive than in other Christian schools, as this school provides three hours credit 
for religious education (one hour more than other Christian schools). Adventist 
religious education consists of faith, religious rituals and morality, and encour-
ages students to develop knowledge about Christianity that is compatible with 
the teachings of the Seventh Day Adventist Church.  
 
b. In a minority context 
In a minority context, there are two types of religious education: mono-
religious and inter-religious. The mono-religious model is applied by the Prot-
estant school in West Java and the Catholic school in Bali; the inter-religious 
education is implemented by the Catholic school in West Java. The Protestant 
school only conducts Christian religious education for students, regardless of 
their religious backgrounds. The Catholic school not only provides Catholic 
religious education for Catholic students, but also Islamic religious education 
for Muslims and Hindu religious education for Hindus. In this particular 
Catholic school, religious education for each group is provided by teachers 
from the same religious backgrounds. We will present the schools using the 
mono-religious model, followed by the schools applying the inter-religious 
model. 
 
 
 
                                                          
79 According to the school statistics, 89 students out of 351 (i.e. 25 per cent) are Protes-
tant. 
PDF-Muster LIT Verlag 08/12/15
RELIGIOUSLY-AFFILIATED SCHOOL POLICIES 
 
 
81
Mono-religious model 
The Protestant school in West Java and the Catholic school in Bali use the 
mono-religious model. The Protestant school in West Java only performs Prot-
estant religious education, regardless of the religious background of their stu-
dents. Religious education in the Protestant school aims at edifying students 
with knowledge about Christianity. Students are encouraged to develop their 
interest in the teachings of Christianity and to practise religious rituals. By 
contrast, the Catholic school in Bali gives all students the opportunity to learn 
about their own religion. Therefore, in addition to Catholic religious education 
for Catholic students, this particular Catholic school provides Islamic religious 
education for Muslims, and Hindu religious education for Hindu students. In 
this school, religious education aims to develop interest in the beliefs, values 
and rituals of each person’s own religion. Every student is expected to grow 
into their own religion.80 
The Protestant school in West Java and the Catholic school in Bali 
both employ the transmission method of teaching religious education. The 
teacher of religion in the Protestant school aids students in internalising the 
teachings of Christianity. Students are encouraged to memorise religious litur-
gies and identify with the teachings of Christianity. During the religion class, 
students sometimes question their teachers about a certain interpretation of 
religious teachings and rituals, and after the teachers have given explanations, 
the students accept what they have been taught. As in the Christian schools in 
the majority situation, school classes begin and end with prayer through the 
central sound system, led by the teachers of religion.81 
The curriculum contents of the Protestant and Catholic religious educa-
tion not only deal with Christian theology, but also social issues such as human 
rights and democracy. This implies that religious education in Christian 
schools belonging to minority groups provides room for social critical think-
ing, by encouraging the students to reflect their religious understanding of so-
cietal problems. For instance, students in the Protestant school in West Java are 
stimulated to identify the role of the Church in society and to (re)formulate the 
roles of religion in social problems. All their statements are required to refer to 
                                                          
80 The headmaster of the Catholic school testifies that: “We have to be tolerant towards 
students from other religious backgrounds; that is, by giving them the opportunity to 
acquire religious education in accordance with their own religion.” Our translation of: 
“Kita harus toleran terhadap siswa yang beragama lain, caranya, yaitu dengan mem-
berikan kesempatan kepada mereka untuk memperoleh pendidiakan agama yang se-
suai dengan agamanya.” 
81 The headmaster of the Protestant school in West Java testifies that: “We teach our 
students to pray before and after activities in order that internalise Christian teachings 
in their lives.” Our translation of “Kami mengajarkan pada murid-murid untuk berdoa 
sebelum dan setelah beraktifitas supaya mereka meresapi ajaran agama Kristen dalam 
kehidupan sehari-hari.” 
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Biblical texts. In the Catholic school in Bali, students are introduced to societal 
issues in the curriculum, such as attitudes towards the Church [bersikap terha-
dap Gereja], and symbols and pluralism in religion [simbolisme dan plural-
isme dalam agama]. In the first topic, students are taught how to perceive the 
Church, its hierarchical structure, and the relationships between Churches. The 
second topic introduces students to different religions. However, all reflections 
are required to be based on Catholic norms and teachings. 
The Catholic school in Bali provides religious education for non-
Catholic students. We examined whether the curriculum of Islam and Hindu 
religious education in the Catholic school in Bali is similar to that in Islamic 
and Hindu schools respectively. Religious education in the Catholic school is 
conducted in two hour credits per week (which is the equivalent of eighty min-
utes per week. Islamic and Hindu religious education at the Catholic school 
uses only the State’s curriculum, which mainly covers general understanding of 
Islamic and Hindu teachings. Specific teachings of religions as introduced in 
schools in majority areas are not applied. The teachers do not discuss differ-
ences in religious interpretation, which happens in religious education con-
ducted in schools belonging to the same religion. Similar to other schools that 
conduct a mono-religious model, the teachers help students understand the 
teachings of their own religion, and deepen their knowledge of their religion’s 
beliefs and rituals. Religious education is conducted by transmission ap-
proaches in which students identify the beliefs and values of their own religion. 
Students also memorise some verses from Holy texts. The difference in schools 
belonging to the same religion is that schools with a religiously diverse student 
population do not provide students with an opportunity to practise religious 
rituals. The curriculum content of Islamic religious education consists of reli-
gious faith [Aqidah] that emphasises belief in the hereafter and in God’s ‘fate’; 
morality [akhlaq], stressing good deeds, justice and sincerity; and Islamic ju-
risprudence, discussing marriage and inheritance. For Hindu religious educa-
tion, the curriculum content consists of srada (religious faith), budaya (cul-
ture), susila (morality), yadnya (religious practices), weda (sacred text), leader-
ship, social commitment, and pluralism aspects.  
 
Inter-religious model 
The Catholic school in West Java implements the inter-religious model. Reli-
gious education aims at helping students understand their own religion in dia-
logue with other religions, in order for students to develop greater personal 
insight into their own religion. Religious education in this school offers oppor-
tunities for students to dialogue with other students from different religions.82 
                                                          
82 The teacher of the Catholic school says that: “Through religious education, we 
stimulate our students to identify the differences between religious traditions among 
their friends. Students should understand that their religion is different from their 
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In this school, religious education is taught through emphasising dia-
logue. The teacher introduces the teaching of Catholicism as a starting point to 
stimulate discussion among the students coming from a variety of religious 
backgrounds, such as Muslim, Protestant, Catholic and Buddhist. For instance, 
if the teacher introduces the issue of corruption, he begins with an explanation 
from the perspective of Catholicism. In addition, the teacher stimulates stu-
dents who come from different religious backgrounds to find relevant teach-
ings from their own religious perspective. Similarly, when the teacher raises 
the question of suicide bombing, the students are asked to look for the teach-
ings of their religion which correspond to that issue. By doing so, students not 
only develop religious understanding of their own religion, but are able to ex-
change ideas and broaden their knowledge about other religious traditions, as 
well as increasing mutual understanding and tolerance, and respecting friends 
from different religious backgrounds. As a result, the teaching in this class also 
implies reflection about oneself, and self-criticism.  
The curriculum of the inter-religious model is developed by the Dio-
ceses of Semarang, not by the Catechetic Commission of the Bishop’s Confer-
ence of Indonesia [Konferensi Wali Gereja Indonesia, or KWI]. The curricu-
lum focuses on two aspects: (1) Searching for values in society: equity, truth 
and peace; and (2) dialogue with other religions; inter-religious dialogue as a 
means to build confraternity. In the first topic, students are introduced to how 
to strive for justice, sincerity, truth, peace and harmony. Also, they are taught 
how to preserve the environment. In the second topic, the teacher always starts 
with understanding conflicts that sometimes take the form of religiously-based 
conflict, or conflicts triggered by religious sentiments.83 At this point, the cur-
riculum of religious education not only provides an introduction to other reli-
gious teachings, but also encourages students to dialogue with adherents from 
different religious backgrounds.  
                                                                                                                                            
friends’, and from this, we invite our students to communicate with each other and to 
create dialogue among friends with different religious backgrounds.” Our translation 
of: “Melalui pendidikan agama, kami ingin mengajarkan pada siswa agar mengetahui 
dan mau mempelajari bahwa ajaran agama itu tidak sama. Para siswa harus mema-
hami bahwa ajaran agamanya berbeda dengan agama temannya yang lain, dan ke-
mudian kami mengajak siswa untuk berdialog dengan teman yang berlainan agama 
itu.” 
83 The Saraswati teacher testifies that, “On the one hand, religious education should be 
able to show differences in religious teachings in order that the students be able to 
dialogue and to learn from others. On the other hand, the variety in religious teachings 
should furthermore be able to solve problems faced by human beings.” Our translation 
of: “Di satu sisi pendidikan agama harus menekankan perbedaan di masing-masing 
agama, sehingga para murid dapat berdialog dan saling belajar dengan teman yang 
lain. Tapi di samping itu, pendidikan agama juga harus dapat menjadi pedoman bagi 
penyelesaian persoalan kemanusiaan.” 
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3.4.1.3. Hindu schools 
In general, religious education in Hindu schools aims at teaching students to 
understand the norms and values of their own religion. Students are expected to 
be religious leaders in their local communities, to be more pious, and to im-
plement their own religious values in their daily lives. This last aim (i.e. to 
implement religious values in daily life) seems to receive more emphasis in 
Hindu schools, especially for the Hindu students. All Hindu schools encourage 
students to perceive that religion is important for them. The schools prescribe 
religious education (either Hinduism or other religions) for two credit hours 
equalling eighty minutes per week. The headmaster of Saraswati school men-
tions that Hindu students at the Saraswati school often win provincial competi-
tions which test their knowledge of Hindu teachings and of practising religious 
rituals.84 The Gandhi school provides students from different religious back-
grounds with religious places of worships. This is unlike other Hindu schools, 
which do not provide places of worship for other religions. The headmaster 
says that the school should give the opportunity for students to be pious stu-
dents who practise religious rituals of their own.  
Transmission is the means of teaching religions in Hindu schools, 
which expect students to comprehend people’s own religions without critical 
thinking.85 In Hindu schools, teachers are perceived as transmitters who trans-
fer the Truth from God. When students criticise the lesson given in the class-
room, they are considered to be refusing religious education in a normative 
way.86 As described earlier, the Gandhi school is the only Hindu school that 
provides places of worship for other religions. This means that the other Hindu 
schools do not give the opportunity for other students to practise their own 
religion. 
                                                          
84 The headmaster testifies that: “Classroom teachings not only have a cognitive aspect 
aimed at enhancing the students’ knowledge of Hindu teachings, but also include the 
affective and the attitudinal aspects, which are equally important.” Our translation of: 
“Pengajaran di kelas tidak hanya menyangkut pada aspek kognitif saja yang bertujuan 
untuk meningkatkan pemahaman siswa pada ajaran Hindu, tapi aspek yang lain juga 
tidak kalah pentingnya harus dimasukkan seperti aspek afektif dan pembentukan si-
kap.” 
85 The teacher of Hindu religious education in Dwijendra School, for instance, testifies 
that: “Critical thinking is only compatible for students at university level, while the 
students of high school should not be prepared to critically understand religion.” Our 
translation of: “Berfikir kritis itu hanya cook untuk anak yang kuliah di universitas. 
Bagi kami, murid-murid kami tidak dipersiapkan untuk mengkritisi ajaran agama.” 
86 The teacher of the Dwijendra school argues that: “Students should only focus on 
understanding religious education from their teacher. They are not supposed to criticize 
what the teacher says.” Our translation of: “Setiap murid harus fokus memperhatikan 
apa yang disampaikan oleh guru mereka. Mereka tidak boleh menentang pemahaman 
ajaran agama kecuali apa yang diajarkan oleh guru agamanya.” 
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All Hindu schools in our survey use similar curriculum content in 
terms of Hindu religious education. In general, the curriculum of Hinduism 
focuses not only on the Hindu faith. It consists of srada (religious faith), bu-
daya (culture), susila (morality), yadnya (religious practices) and weda (sacred 
texts). In the sradha aspect, students are introduced to the concept of moksha 
(which literally means ‘liberation’). Accordingly, moksha is the highest stage 
of human life where the body and mind are unified. This is the ultimate condi-
tion that students are expected to reach; and thus, the teachers introduce the 
students to methods for attaining moksha. With regard to budaya, the teaching 
deals with an understanding of the synchronisation between religious teachings 
and local culture. Students are encouraged to identify the sacred and the pro-
fane in their religious-culture system. Susila refers to the establishment of stu-
dents’ characters based on Hindus values. All Hindu schools provide other 
teachings of religion for non-Hindu students.87 They provide Islamic education 
for Muslim students, Christian education for Christian students and Buddhism 
for Buddhist students, conducted for two credit hours, equalling eighty minutes 
and employing the State’s curriculum. 
 
3.4.2. Institutional influences on the policies of religious education 
The preceding discussion shows that there are different types of religious edu-
cation implemented in different schools. Can this be explained by the differen-
tial influences of institutions such as the State and the religious communities? 
What is the influence of the State and religious communities on school policies 
for religious education, through the application of their normative, coercive 
and utilitarian power? Do differences in the relative group size of the religious 
groups involved (majority/minority) influence the powers exercised by the 
State and religious communities, and the response of the schools towards these 
institutional powers?  
 
3.4.2.1. Influence of the State on the policies of religious education 
What is the influence of the State on the policies of religious education in 
schools? We will first describe the influence of the State in Islamic schools (in 
both a majority and a minority context), followed by Christian schools (also in 
a majority and a minority context) and finally Hindu schools. We will begin 
with the influence of normative powers, followed by coercive and utilitarian 
powers. 
 
 
 
                                                          
87 The Saraswati school has 137 Muslim and 33 Christian students out of 1066 students 
in total, whereas the Gandhi school has 14 Muslim students, 65 Christian students and 
31 Buddhist students. 
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a. Islamic schools 
As far as normative power is concerned, Islamic schools require teachers to be 
graduates of State-accredited universities and use the State curriculum and 
textbooks.88 The teacher from al-Azhar school received his Master’s degree 
from a State Islamic university. In addition, all Islamic schools use the same 
curriculum and textbook, published by the Directorate of Islamic Education of 
the Ministry of Religious Affairs. The textbook from the State is considered the 
most suitable source of general understanding of Islamic teachings.89 
With regard to the State’s coercive power, Islamic schools require 
teachers to be graduates of State-accredited universities and use the State cur-
riculum and textbooks. Islamic schools receive regular twice-yearly inspections 
from the Department of Religious Affairs and the Department of Education and 
Culture at district level to monitor the implementation of religious education. 
Islamic schools provide more time for and teach more topics in the class in 
Islamic religious education than those prescribed by the State. In addition, all 
students in Islamic schools must take the State examination conducted by the 
Department of Religious Affairs at district level. 
As far as the State’s utilitarian power is concerned, Islamic schools be-
longing to big religious communities and located in urban areas, such as those 
in West Java and in Bali, receive less State support than those belonging to 
small religious communities in rural areas, such as the Islamic schools in North 
Sulawesi. All Islamic schools receive additional salaries for certified teachers 
as prescribed by Article 16 of Law No. 14/2005, as well as a number of schol-
arships for students with limited financial resources under the BOS-SMA pro-
gram. In addition, schools belonging to small religious communities (in North 
Sulawesi) benefit from the State’s special assistance programmes for schools in 
rural and remote areas, called the Education Infrastructure Development Sub-
                                                          
88 The headmaster of the Muhammadiyah Islamic school says: “Of course we only hire 
teachers who have a university bachelor’s degree. Because in a university, teachers are 
equipped with good teaching skills and learn how to develop syllabi appropriately.” 
Our translation of: “Tentu saja kami hanya menerima guru yang berijasah S1. Karena 
ketika ia belajar di universitas, ia akan dibekali dengan kemampuan mengajar yang 
baik dan cara mengembangkan silabus yang tepat.” 
89 All Islamic school provide six to eight hours credit for religious education. The addi-
tional hour credit is used to introduce the teachings of the religious community, such as 
Kemuhammadiyahan in the Muhammadiyah schools and the KeNUan in Wahid 
Hasyim school. The Ministry of Religious Affairs Regulation 1/2010 article 7.3 stipu-
lates that: “Schools can add religious education to the curriculumin the form of addi-
tions and/or deepening of the material, and the addition of class hours as needed.” Our 
translation of: “Sekolah dapat menambah muatan kurikulum pendidikan agama berupa 
penambahan dan/atau pendalaman materi, serta penambahan jam pelajaran sesuai 
kebutuhan.” 
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sidies for Border Region, Underdeveloped and Outlying Islands.90 The head-
master of the Assalam school testifies: “We belong to a small religious institu-
tion and only receive little money from our students. Therefore, we always 
have problems with financial matters.”91 
 
b. Christian schools 
The response of Christian schools towards types of State power varies between 
those located in a majority context and those in minority situations. 
 
i. In a majority context 
With regard to the State’s normative power, Christian schools in a majority 
situation require that teachers of religion should hold a degree from a State-
acknowledged university. The Protestant and Catholic schools employ text-
books published by the State-appointed publisher, and refer to the curriculum 
developed by the Curriculum Centre of the Ministry of Religious Affairs. In 
contrast, the Adventist school uses a curriculum and textbook developed by 
their own religious community.  
As far as coercive power is concerned, the Protestant and the Catholic 
schools in majority areas welcome representatives of the Department of Reli-
gious Affairs at district level to observe the implementation of religious educa-
tion, and to discuss the curriculum and methods of teaching Christian religious 
education, whereas the Adventist school does not.92 The Protestant and Catho-
lic schools oblige their students to take the State examinations. In contrast, the 
Adventist school does not require their students to take the State examination, 
as they do not follow the State’s curriculum for religious education. 
With regard to the State’s utilitarian power, the Catholic and Adventist 
schools do not receive significant support,93 while the Protestant school only 
                                                          
90 For further discussion regarding this grant, see the website of Higher Education, the 
Ministry of Education and Culture: http://www.dikti.go.id/files/atur/rbi/Penyaluran 
Hibah.pdf (accessed 21 October 2013). 
91 Our translation of: “Sekolah kami ini milik lembaga kecil dan kami pun menerima 
sedikit sekali pemasukan dari siswa, jadinya sekolah kami selalu bermasalah dengan 
keuangan.” 
92 The headmaster of the Adventist school says: “Long ago, when the Department of 
Religious Affairs sent their people to inspect the religious education in our school, we 
told them about the way we conduct our religious education, and it seems that the State 
does not bother what our policies are, and until now, we have never been inspected 
again.” Our translation of: “Dahulu ketika kami menerima inspeksi dari Departemen 
Agama, kami telah jelaskan ke mereka mengenai cara kami dalam menyelenggarakan 
pendidikan agama, dan nampaknya mereka tidak memperdulikan itu, dan sampai 
sekarang kami tidak pernah lagi menerima inspeksi.” 
93 This is similar to the Islamic schools in a majority situation in West Java. 
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receives support for their library.94 All Christian schools in a majority situation 
receive financial support for a few students belonging to low economic groups, 
to pay for their tuition fees, under a programme called Poor Student Special 
Assistance (Bantuan Khusus Siswa Miskin, or BKSM), and for an additional 
month’s salary for certified teachers. 
 
ii. In a minority context  
With regard to the State’s normative power, the Protestant school in West Java 
and the Catholic schools in Bali comply with the State laws to hire teachers 
graduated from accredited universities, whereas the Catholic school in West 
Java refuses to comply. According to the headmaster of the Catholic school in 
West Java, the teacher is accepted to teach in the Catholic school as long as he 
or she has the knowledge needed for teaching religion. Most Christian schools 
in minority situations employ the State’s curriculum, and the textbook pub-
lished by the State’s appointed institutions – except for the Catholic school in 
West Java, which uses the curriculum developed by the religious community.  
As far as the State’s coercive power is concerned, the inspections by 
State representatives are responded to differently. The Catholic school in Bali 
and the Protestant school in West Java respond positively, while the Catholic 
school in West Java does not.95 In addition, the Protestant school in West Java 
and the Catholic school in Bali require the students to take the State examina-
tion. The Catholic school in West Java, by contrast, does not participate in the 
State examination, as they conduct a different type of religious education from 
the State prescription. 
                                                          
94 For instance, the headmaster of the Protestant school explains that his proposal to the 
Ministry of Education in Jakarta to build a new library was granted a few months ago. 
The Ministry will not only build the library, but also supports the purchase of books 
and other related equipment, such as furniture, etc. 
95 The headmaster of the Catholic school in West Java states: “Obviously, there were 
people from the Ministry of Education and from the Ministry of Religious Affairs 
coming twice a year and observing the implementation of religious education. They 
asked me why we do not implement regulations. We explained that our school belongs 
to a Catholic organisation, and we comply with our religious institution. We let them 
forward the same questions to our religious communities. After this conversation, there 
were no more inspectors coming to us.” Our translation of: “Memang ada utusan dari 
Diknas dan Depag datang sekitar dua kali setahun untuk melihat pelaksanaan pen-
didikan agama di sekolah kami. Mereka bertanya mengapa di sekolah kami pendidikan 
agama yang diajarkan berbeda dengan yang seharusnya. Kami jelaskan kepada 
mereka bahwa sekolah kami adalah sekolah Katolik dan kami melaksanakan semua 
yang diatur oleh lembaga di atas kami. Kami juga mempersilahkan mereka bertanya 
ke Keuskupan kami di Semarang tentang hal ini. Setelah itu mereka tidak lagi datang 
untuk meninjau sekolah kami.” 
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With regard to the State’s utilitarian power, Christian schools in a mi-
nority context do not receive significant material or financial support from the 
State. The schools are very dependent on the financial contributions from their 
students.96 The Catholic school in Bali receives little support for school equip-
ment, such as library development. With regard to financial support for poor 
students in Christian schools, no student in the Christian schools receives State 
support, because poor students receive a subsidy from their friends from more 
economically able backgrounds. Students of middle and higher economic 
status pay monthly tuition fees higher than those of lower economic status..97 
 
c. Hindu schools 
All Hindu schools in our research comply with all types of State power. They 
provide religious education in accordance with the religious tradition of the 
students and are taught by teachers professing the same religion, as prescribed 
by the State regulations. All schools agree that they should comply with State 
regulations.98 Similar response is given by the Saraswati and Gandhi schools. 
They follow whatever the State regulates.99 With regard to the State’s norma-
                                                          
96 The headmaster of the Catholic school in West Java mentions that: “We even refuse 
to receive financial support from government if the support is meant to influence our 
policies in the learning process.” Our translation of: “Kami bahkan menolak bantuan 
pemerintah jika bantuan tersebut nantinya akan memperngaruhi kebijakan kami dalam 
proses belajar-mengajar.” 
97 The tuition fees of the Protestant school in West Java, for instance, range from a 
minimum of zero rupiah to a maximum of Rp. 550.000 per month, while most stu-
dents, in general, pay Rp. 275.000. 
98 The headmaster of the Dwijendra school testifies: “Even though we belong to a 
Hindu organisation, we have to obey the State’s regulations. The State’s law is the 
highest law to be taken into account, as we live in Indonesia.” Our translation of: 
“Meskipun kami adalah lembaga keagamaan Hindu, tentunya kami harus patuh terha-
dap peraturan negara. Peraturan negara menurut kami menempati urutan tertinggi, 
karena kita semua kan tinggal di Indonesia.” 
99 The headmaster at Saraswati says: “Obviously, all State regulations have been as-
sessed by scholars, and we believe that they are smarter than us and they will guide us 
to the better life.” Our translation of: “Tentunya semua aturan yang ditetapkan negara 
itu sudah diuji oleh para ahli, dan kami percaya bahwa mereka lebih pintar dari kami, 
dan akan membawa kami kepada kehidupan yang lebih baik.” Similarly, the headmas-
ter of Gandhi testifies: “To receive religious education similar to the religion of stu-
dents, and to have teachers professing the same religion, is the right of students, similar 
to the right to believe in and to practise religious ritual based on their belief. The 
school should respect those rights, otherwise they are regarded as contravening human 
rights.” Our translation of: “Untuk memperoleh pendidikan agama yang sesuai dengan 
agama siswa dan diajarkan oleh guru yang seagama itu merupakan hak para siswa. 
Sekolah harus menghormati hak itu. Jika tidak berarti mereka telah melanggar hak 
asasi manusia.” 
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tive power, Hindu schools comply with the State’s power. All teachers have 
graduated from State-acknowledged universities. They are in agreement with 
this State policy. In addition, all Hindu schools use the curriculum and text-
book of the State as the main reference for teaching religious education.  
With regard to the State’s coercive power, according to Hindu schools 
the regular inspections by the Department of Religious Affairs and by the De-
partment of Education and Culture have benefited the schools, helping to im-
prove the practices of teaching religious education. They perceive that State 
inspection will broaden their knowledge of how to conduct religious education. 
Moreover, Hindu schools require students to take the State examination for 
religious education. 
As far as the State’s utilitarian power is concerned, the Dwijendra and 
Saraswati Hindu schools received more material and financial support from the 
Department of Religious Affairs and Department of Education and Culture in 
district level than their Muslim and Christian counterparts. This means not only 
scholarships for poor students and incentives for certified teachers, but also 
local government support for library development and building maintenance 
for Hindu schools.100 The Gandhi school does not receive any material or fi-
nancial support from the State, as this school belongs to a religious community 
whose members have higher economic status and can fulfil the school’s finan-
cial needs. 
 
3.4.2.2. Influence of the religious community on the policies of religious 
education 
Since the fall of the New Order regime in 1998, religious communities in In-
donesia have greater freedom in managing their own institutions. They also 
have greater autonomy in the organisation of religious education in terms of 
content and teaching methods. We will now investigate how religiously-
affiliated schools respond to the (potential) influence of religious communities. 
Religious communities often exercise their power via (the boards of) the edu-
cation foundations (Yayasan Pendidikan) that organize the religiously-
affiliated schools. 
 
a. Islamic schools 
Islamic schools comply with the normative power of the religious communities 
to which the school is affiliated. They require the teachers to have been in-
volved in the organisations of the religious communities. Islamic schools use 
the curriculum and textbook developed by their religious communities, in addi-
                                                          
100 Up to eight per cent of the Dwijendra school’s expenses are supported by the De-
partment of Education and Culture, and the Department of Religious Affairs, at district 
level, while the Saraswati school receives State support for approximately five per cent 
of their total expenses. 
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tion to the State’s curriculum. They are able to do so because the Islamic 
schools in our study spend three to four times more time on Islamic religious 
education than the government expects them to.101 In addition, article 5.9 states 
that “[…] the content referred to in subsection (8) may include additional mate-
rial, study hours, and depth of the material.”102 This policy gives an opportu-
nity to Islamic schools to introduce the specific teachings of Islam hold by 
religious communities.  
With regard to coercive power, the Islamic schools are led by head-
masters who are appointed by the organisations affiliated with the schools. The 
headmaster of the Muhamamdiyah school, for instance, is a member of the 
Majelis Tarjih103 of Muhammadiyah; and the headmaster of the Wahid Hasyim 
school is the head of Nahdlatul Ulama at district level. In addition, Islamic 
schools require their students to take an examination organised by the religious 
communities. It focuses on examining students regarding their capability for 
conducting religious rituals in accordance with the understanding held by the 
religious communities, such as daily prayers, reciting and memorising Quranic 
texts, and understanding Arabic literature.104 
With regard to utilitarian power, more than 95 per cent of the financial 
resources of the Islamic schools in West Java come from students and the reli-
gious community. The Al-Azhar school, for instance, is very expensive in 
                                                          
101 Government Regulation No. 55/2007, article 5.8 states: “[…] each education unit 
may add content to religious education as needed.” Our translation of: “[…] satuan 
pendidikan dapat menambah muatan pendidikan agama sesuai kebutuhan.” 
102 Our translation of: “[…] muatan sebagaimana dimaksud pada ayat (8) dapat 
berupa tambahan materi, jam pelajaran, dan kedalaman materi.” 
103 Majelis tarjih is a board consists of a group of Islamic scholars who discuss and 
analyse the various conceptions and thoughts, and decide which are the most valid and 
in accordance with Quran and the tradition of the Prophet Muhammad. The institution 
was established in 1927, when Muhammadiyah had grown into a big and widely spread 
organisation in Indonesia. The establishment of the Majlis Tarjih was considered to be 
a strategic move in carrying out Muhammadiyah's struggle to cleanse ritual practices 
from any form of heresy or divergence, and fostering religious revivalism in all aspects 
of life in Muslim society. The headmaster of the Muhammadiyah school in Bali, for 
instance, testifies: “Well, I used to be a member of the Majelis Tarjih of the Muham-
madiyah organisation in Yogyakarta. Then, the board of the foundation for basic and 
secondary schools of the Muhammadiyah elected me to lead this school and to replace 
the previous headmaster, who retired.” Our translation of: “Ya, saya sebelum menjabat 
kepala sekolah di sini, dulunya anggota Majelis Tarjih PP Muhammadiyah di Yogya-
karta. Saya kemudian ditugaskan oleh Majelis Pendidikan Dasar dan Menengah PP 
muhammadiyah untuk menggantikan kepala sekolah yang sebelumnya baru pension.” 
104 The Wahid Hasyim school, for instance, tests whether students are able to read the 
Barzanji and lead the Tahlil rituals. These activities are only practised by Nahdlatul 
Ulama followers. Muhammadiyah followers regard them as a deviation from original 
Islamic teachings (Bid’ah). 
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terms of entrance fees and monthly cost, which is due to the fact that the school 
was established partly to attract middle-class Muslims in urban areas.105 Simi-
larly, the Muhammadiyah school also requires a high entrance fee, which is 
allocated to building maintenance and school equipment. In addition, the Edu-
cation Foundation (Yayasan Pendidikan) requires Islamic schools to propose a 
yearly budget, and then decides whether the proposed budget is in accordance 
with the policies of the religious communities. 
 
b. Christian schools 
The response of Christian schools to the influence of the power of the religious 
communities is different depending on whether Christians are in the majority 
or the minority. 
 
i. In a majority context 
As far as normative power is concerned, Christian schools in North Sulawesi 
(majority area) comply with the normative power of the religious community. 
The Catholic school in North Sulawesi requires their teachers to be a pastors or 
nuns from the religious community; the Protestant school expects that their 
teacher of religion be a member of the Christian Evangelical Church in Mina-
hasa [Gereja Masehi Injili di Minahasa, or GMIM], the Adventist school re-
quires teachers of religion to be graduated from the Department of Theology in 
the Adventist University of Klabat in Manado, North Sulawesi. With regard to 
the curriculum and textbooks for teaching religious education, the Adventist 
school only uses those developed by the religious community. The religious 
community obliges the school to implement the curriculum.106 
With regard to coercive power, Christian schools in North Sulawesi are 
headed by persons appointed by the particular religious community. Interest-
ingly, the headmaster of the Protestant school is not only a board member of 
the GMIM, but also a government employee [Pegawai Negeri Sipil]. This 
might be due to the fact that the some GMIM members work for government, 
and this institution creates a good relationship with the provincial government. 
With regard to the school exam, only the Adventist school conducts school 
                                                          
105 This school receives up to five per cent of school expenses from the religious com-
munity, in addition to the infrastructure that is already provided by them. The head-
master of the Al-Azhar school testifies: “We receive support for buildings and equip-
ment from the Islamic Education Foundation of al-Azhar. However, we hope to be 
more independent.” Our translation of: “Kami memperoleh bantuan gedung dan per-
lengkapan sekolah dari Yayasan Pendidikan Islam al-Azhar. Kami sebenarnya berha-
dap mudah-mudahan kedepannya kami bisa lebih mandiri lagi.” 
106 The teacher testifies: “Indeed, this is already regulated by the school because we are 
a religious school, and therefore we should follow them [the religious community].” 
Our translation of: “Ya ini sudah menjadi ketentuan sekolah karena kami sekolah 
agama, makanya harus mengikuti yang sudah ditentukan oleh mereka.” 
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examinations for religious education. The questions are developed by the reli-
gious community, and not only test students about their understanding of relig-
ion in accordance with the Seventh-Day Adventist Church, but also about how 
to practise religious rituals correctly.  
With regard to utilitarian power, Christian schools in North Sulawesi 
are very dependent upon material as well as financial support from their stu-
dents and religious communities, as they do not receive support from the State. 
Similarly to Islamic schools, Christian schools conduct their activities in build-
ings owned by the religious communities.107 In addition, the schools are re-
quired to propose a yearly budget to the Education Foundation [Yayasan Pen-
didikan] of the religious community. The school budget also includes the sala-
ries of headmasters and teachers of religious education. 
 
ii. In a minority context 
With regard to the normative power of the religious community, religious edu-
cation in Christian schools in a minority context is influenced differently. In 
the Catholic school in West Java, religious education is taught by a nun of the 
Dominican Order, while in the Catholic school in Bali it is taught by a teacher 
graduated from a Catholic university. The teacher of religious education in the 
Protestant school is a member of the Christian Church in Indonesia at district 
level. In addition, the Catholic school in Bali provides other religious education 
for non-Catholic students, and therefore hires Muslim teachers to teach Islamic 
religious education, and Hindu teachers to teach Hindu religious education. 
With regard to the curriculum and textbook of religious education, only the 
Catholic school in West Java uses those developed by the Bishop’s Conference 
of Indonesia [Konferensi Wali Gereja Indonesia, or KWI]. In fact, KWI pro-
duces two types of curriculum and textbooks: the confessional (mono-religious 
model) and the so-called religiusitas (inter-religious model). Catholic schools 
in Indonesia have freedom to choose the type of religious education they im-
plement.  
With regard to the coercive power of the religious community, the 
Christian schools in the minority context respond similarly to those in a major-
ity context. The headmasters of all Christian schools are active and committed 
members of the religious community In addition, the Protestant school in West 
Java and the Catholic school in Bali do not conduct additional school examina-
tions, as the schools does not implement any additional curriculum for the reli-
gious community. The Catholic school in West Java, by contrast, conducts 
school examinations, as this particular Catholic school implements the inter-
religious model and follows the curriculum of the KWI. 
                                                          
107 For instance, the Protestant school receives five per cent of total school expenses 
from the Christian Evangelical Church. The Adventist school receives up to 10 per 
cent of their financial expenses from the Seventh-day Adventist Church in Indonesia. 
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Similar to Christian schools in a majority situation, Christian schools 
in minority contexts are dependent upon material as well as financial support 
from their religious communities, in addition to the students’ contributions. All 
buildings and equipment belongs to the religious communities.  
 
c. Hindu schools 
The influence of the normative power of the Hindu religious community re-
quires that teachers of religious education at Hindu schools should be active 
members of the religious community. The religious community does not re-
quire an additional curriculum. One can observe differences between Hindu 
schools because of the religious communities affiliated to the school: the Gan-
dhi school emphasises a non-violent attitude in the teaching of religious educa-
tion;108 the Dwijedra school highlights the need to involve Bali cultures in un-
derstanding Hinduism;109 Saraswati emphasises the teaching of Hindu eth-
ics.110 
With regard to coercive power, the headmasters of all Hindu schools 
are appointed by religious communities, through the School Foundation 
[Yayasan Pendidikan]. Although Hindu schools only conduct the State exami-
nations, teachers of religious education in Hindu schools consider the involve-
ment of religious practices, consisting of the specific teachings of the religious 
community, to be part of the evaluation of religious education, such as whether 
or not the students attend religious rituals and festivals conducted by schools. 
                                                          
108 The Headmaster of the Gandhi school testifies: "We introduce Mahatma Gandhi as 
a figure in the whole learning processes. One way to introduce his teachings is through 
religious education, particularly with regard to attitude formation. Students must be 
able to implement the teachings of non-violance as their daily attitude." Our translation 
of: “Kami menjadikan Mahatma Gandhi sebagai figur di dalam keseluruhan proses 
belajar-mengajar. Salah satu cara memperkenalkan ajaran Gandhi melalui pelajaran 
agama, kaitannya dengan pembentukan sikap. Siswa harus dapat mengimplementasi-
kan ajaran non-violance sebagai sikap keseharian mereka.”  
109 The teacher at the Dwijendra school testifies: “I have always made it clear to the 
students that we practise a different type of Hinduism from the one practised by Hin-
dus in India. Here, we always emphasise respect for the local customs as a foundation 
for religious lives.” Our translation of: “Saya selalu menegaskan kepada anak-anak 
bahwa kami mempraktekkan ajaran Hindu yang berbeda dengan Hindu di India. Di 
sini kami selalu menekankan penghormatan pada adat-istiadat sebagai fondasi dalam 
beragama.”  
110 The teacher at the Saraswati school testifies: “Indeed, religion should be based on 
ethics. Ethics should lead students not only to understand religious teachings, but also 
to practise them in the daily lives.” Our translation of: “Tentu saja, dalam beragama 
harus dilandasi pada etika. Etika itu harus mengarahkan siswa bukan hanya bagai-
mana memahami ajaran agama, tetapi juga dalam mempraktekkannya sehari-hari.” 
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As far as utilitarian power is concerned, the learning processes in 
Hindu schools are conducted in buildings that belong to the religious commu-
nities. Hindu schools are also required to propose a yearly budget for their 
financial management, and the Education Foundation of the religious commu-
nities decides whether or not the proposal meets their policies. The yearly 
budget also includes the monthly salaries for headmasters and teachers of reli-
gious education.  
3.5. Summary and discussion 
This chapter analysed different types of religious education implemented in 
religiously-affiliated schools. The following section will present our main find-
ings, followed by a discussion.  
 
1 (a). What type of religious education is implemented by religiously-affiliated 
schools, as shown in the aims, methods, and content of religious education? 
 
Our findings indicate that religiously-affiliated schools in our study predomi-
nantly favour the mono-religious model. For the most part, religious education 
focuses on one religion only. It aims to provide students with knowledge of 
their own religion, and to help students to practice their own religious rituals. 
Students are also expected to behave in accordance with the teachings of their 
own religion. Even though some Christian schools introduce the teachings of 
other religions, such as the Protestant school in West Java and the Catholic 
school in Bali, religious education does not approach other religions in terms of 
their own self-understanding.  
Only one school, the Catholic school in West Java, implements an in-
ter-religious model. In this school, students are introduced to many religions, 
and are taught the skill of starting a dialogue with other religious traditions, i.e. 
learning to participate in an exchange of religious perspectives. Schools differ 
in the mono-religious model. For example, some schools use specific materials 
that emphasise specific religious interpretations and practices typical for their 
religious affiliation.  
 
1 (b). Are there major differences between Muslim, Christian and Hindu 
schools in Indonesia in the preferred model of religious education?  
 
There are almost no major differences. Except for the Catholic school in West 
Java, all schools in our survey use the mono-religious model. However, there is 
a slight difference between these schools. All Islamic schools that teach exclu-
sively about Islam seem to endorse their religious identity through emphasising 
the enhancement of religious faith and practices. With regard to curriculum 
content, Islamic schools emphasise the teachings of religious communities to 
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endorse a religious identity that is in line with their religious community. Five 
Christian schools apply the mono-religious model: three schools located in the 
area with a Christian majority (i.e. North Sulawesi) do not introduce other re-
ligions than Christianity; one Christian school in West Java introduces other 
religious traditions as well, but from a Christian perspective; and one Christian 
school in Bali introduces other religious traditions in its Christian religious 
education from a Christian perspective, but also provides Islamic religious 
education for Muslim students and Hindu religious education for Hindus. All 
Hindu schools in our study apply the mono-religious model. All Hindu schools 
provide Islamic religious education for Muslims and Christian religious educa-
tion for Christians. 
How do we interpret these findings? The fact that Islamic schools em-
phasise the creation of religious identity in the teaching of Islamic religious 
education has been confirmed by other studies, in other countries besides Indo-
nesia. Not only in an Islamic religious majority country such as Malaysia (cf. 
Kraince 2009); the study of Islamic education in minority areas – for instance, 
the research conducted by Liow (2009) in Thailand, as well as that of 
McCenna and Abdulla (2009) in Vietnam – portray a similar situation. 
Esposito (2010) describes Islam as very much concerned with aqidah, which is 
the foundation of the belief. In our study, the subject of aqidah is emphasised 
in Islamic religious education in all Islamic schools in our survey, though other 
subjects are also taught. Islamic schools expect their students to have strong 
Islamic faith. In aqidah, students are taught about the concept of monotheism 
(tawhid), and a number of beliefs and practices that might lead them to reli-
gious heresy. This also confirms that Islamic schools in our survey only receive 
Muslim students and do not usually teach about other religious traditions.111 
The headmaster of the Wahid Hasyim school, for instance, testifies: “It is 
clearly stated that we are an Islamic school, and thus there is no reason to teach 
other religions. If we also teach other religions, then how do people distinguish 
us from a public school? We think that we would never do so.”112 The other 
subjects in the curriculum of Islamic religious education also lead to the crea-
tion of Islamic identity based on Islamic teachings, such as akhlaq (morality), 
                                                          
111 The headmaster of the al-Azhar school argues: “We belong to an Islamic institution 
whose foremost aim is to promote Islam. Islamic teaching is very broad, and covers 
everything; thus [we] do not need to learn about other religions.” Our translation of: 
“Sekolah kami ini milik lembaga Islam, yang tujuan utamanya untuk syi’ar Islam. 
Ajaran Islam itu sangat luas dan sudah mencakup segala hal, sehingga tidak perlu 
untuk belajar tentang agama yang lain.” 
112 Our translation of: “Sudah sangat jelas kalau kami adalah sekolah Islam, sehingga 
tidak ada alasan untuk mengajarkan tentang agama lain. Kalau kami juga mengajar-
kan pelajaran agama yang lain, lantas apa bedanya sekolah Islam dengan sekolah 
negeri? Kami rasa hal itu tidak mungkin dilakukan.” 
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fiqh (Islamic jurisprudence) and adab (Islamic history). Students are intro-
duced to Islamic norms and values, and encourageed to behave in accordance 
with Islamic teachings.  
Unlike Islamic religious education, the study of Poerwowidagdo 
(2002, 61) finds, Christian religious education in Indonesia emphasises ethical 
as well as doctrinal aspects. Students are encouraged to reflect their theological 
understanding of Christian traditions in their daily lives. Jackson (ed. 2003) 
interprets ethical aspects in religious education as a set of principles that give 
meaning to human action. This confirms our finding that Christian schools 
conducting the mono-religious model also discuss non-theological subjects, 
such as democracy, human rights and other societal problems.  
The number of non-theological aspects in the curriculum of Christian 
religious education differs in different religious majority-minority situations. 
The curriculum of Christian religious education in schools located in a majority 
situation (e.g. in North Sulawesi) consists of more doctrinal aspects than those 
taught by schools located in minority areas. We assume that this happens with 
regard to how Christian communities deal with non-Christians. In minority 
situations, the need to deal with other groups is seen in attempts to involve 
more discussion on societal problems. In contrast, the curriculum of Christian 
religious education in schools located in a majority situation puts more empha-
sis on identity creation by teaching the students Christian theology and teach-
ing religious practices.  
So far, Christian religious education seems rather similar to Islamic re-
ligious education, but there is still room for teaching non-theological aspects. 
We can understand this situation from contact theory (Putnam 2007). Accord-
ing to contact theory, religious diversity increases the opportunity for people to 
contact members of other groups. When people have more contact with mem-
bers of other groups, they have more opportunities to overcome their initial 
hesitation and ignorance.  
With regard to Hindu religious education, we only investigated it in a 
majority situation. Even though Hindu schools in our survey belong to differ-
ent social strata, the Hindu religious education in them is conducted similarly: 
the mono-religious model, emphasising the internalisation of religious values 
and practising religious rituals. All Hindu schools in our survey provide the 
mono-religious model for students, regardless of their religious backgrounds. 
They provide Islamic religious education for Muslims and Christian religious 
education for Christians. The fact that all Hindu schools in our survey use the 
mono-religious model, which is similar to that in Islamic schools and in Chris-
tian schools located in a majority situation, is related to being located in a reli-
gious majority group. Again, this finding confirms our previous discussion that 
the mono-religious model is preferred in a less plural society (cf. Sterkens 
2001, 49). Being a religious majority group leads Hindu schools to conduct 
religious education that aims at deepening students’ knowledge of the beliefs, 
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values and rituals of their own religion. Hindu schools also prefer religious 
education that aims to develop interest in and help students identify with the 
beliefs, values and rituals of their own religion. However, as Hinduism is not 
characterised by religious missions, in contrast with Islam and Christianity, 
Hindu schools in our survey also conduct other religious education for students 
belonging to different religions. 
 
2. What is the influence of (a) the State and (b) the religious communities on 
school policies for religious education through application of normative, coer-
cive and utilitarian power? 
 
The normative power of both the State and religious communities strongly 
influence the policies of religious education in Islamic schools. Islamic schools 
require teachers to be graduates of State-accredited universities and belonging 
to the same religious background. In addition, Islamic schools use the State 
curriculum and textbooks, and also use the curriculum and textbooks devel-
oped by their religious community. All Islamic schools in our study comply 
with State inspections and are led by headmasters appointed by religious com-
munities. Also, the Islamic schools require their students to take examinations 
conducted by the State and by the religious communities. The religious com-
munities’ examination focuses on the normative teachings of the particular 
religious community that is affiliated with the school concerned. Islamic 
schools belonging to big religious communities and located in urban areas, 
such as those in West Java and in Bali, receive less State support than those 
belonging to small religious communities in rural areas, such as the Islamic 
schools in North Sulawesi. All Islamic schools receive additional salaries for 
certified teachers as required by Article 16 of Law No. 14/2005, as well as a 
number of scholarships for students with limited financial resources under the 
BOS-SMA programme. In addition, schools belonging to small religious 
communities (in North Sulawesi) benefit from the State’s special assistance 
programmes for schools in rural and remote areas, called the Education Infra-
structure Development Subsidies for Border Region, Underdeveloped and Out-
lying Islands. 
These findings show that the intentions of both the State and the reli-
gious communities to have a certain model of religious education are complied 
with by Islamic schools. This might be due to the fact that the State’s vision on 
religious education is in accordance with the vision of the Islamic community, 
such as the obligation to teach religion aiming at deepening religious knowl-
edge, strengthening faith and practising religious rituals. Ichwan (2006, 270) 
regards Law No/2003 as the State’s policy on the Islamisation of education 
because it aims, in general, to accommodate Muslims’ aspirations to have Mus-
lim students growing in their Islamic identity, though they are studying at 
Christian- or Hindu-affiliated schools. Using Etzioni’s distinctions between 
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different types of organisation, this study has shown that Islamic schools can 
be considered as normative organisations (Etzioni 1961, 43). Here, the dual 
structure of power, as proposed by Etzioni, is seen. The normative power of the 
outsiders (i.e. State and religious community) influences the schools’ policies 
on religious education, while supported by the coercive power. Utilitarian 
power, in general, is very weak. This is also in accordance with Etzioni’s the-
ory that the effective application of normative power requires that the sub-
ordinate (the Islamic schools) are highly committed. Islamic schools comply 
with the authority of their religious communities. For most Muslim groups, 
compliance with the religious leader [Ulama] in Islamic tradition is a must, 
because Muslims believe that Ulama will lead them closer to God (Azra 1999; 
Hefner 2000). Similarly, submission to the State (Umara) is also an obligation 
for Muslims. Azra (1999, 25) insists that Muslims must obey the State, as long 
as the State does not lead Muslims to the rejection of God’s grace, or zholim.  
The powers of the State and religious communities have different in-
fluences in Christian schools. Except for the Catholic school in West Java and 
the Adventist in North Sulawesi, the normative power of the State influences 
more strongly than that of the normative power of religious communities: most 
Christian schools require teachers to be graduated from the State-
acknowledged universities and have a religious background similar to the reli-
gious community, and to use the State’s curriculum and textbooks. As far as 
coercive power is concerned, Christian schools are led by an active and com-
mitted member of the religious community. Again with the exception of the 
Adventist school and the Catholic school in West Java, all Christian schools 
participate in the centralised State examination for religious education. As for 
utilitarian power, all Christian schools receive material (building and equip-
ment) and financial support from religious communities, but none of the Chris-
tian schools (except the Protestant school in North Sulawesi) receive financial 
support from the State. Students with limited financial means receive support 
indirectly, from families from higher economic strata. The monthly tuition fee 
is dependent on the income level of the students’ parents. 
These findings show the independence of Christian schools, which is 
indicated by differences in the influences of the State and of the religious 
communities. The Catholic school in West Java completely refuses State influ-
ences. Even though the Adventist school conducts a similar type of religious 
education to the State’s prescription, they manage the policies of religious edu-
cation on their own. The remarkable finding is that some Christian schools do 
not follow State regulations. There are two arguments explaining this situation. 
First is with regard to the discussion in Chapter 2 that most Christian groups 
refuse the enactment of Law No. 20/2003. For some Christian groups, the 
State’s vision for religious education is not compatible with the school’s poli-
cies. Therefore, as we see in our findings, some Christian schools in our study 
show their independence from State influences. Second is with regard to finan-
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cial support from the State. The fact that the State does not support Christian 
schools financially implies their objection to complying with State power. This 
case differs from that of Islamic schools. Even though Islamic schools do not 
receive significant State support, but their view on religious education is simi-
lar to that of the State.  
All types of State power influence the Hindu schools very strongly. 
Compared with Islamic and Christian schools, religious communities seem to 
have less influence in Hindu schools. But still the different types of power are 
exercised. Hindu schools prefer to have teachers of religious education that are 
committed members. They are also expected to be graduates from prestigious 
universities, such as the Hindu Dharma Institute (Institut Hindu Dharma) and 
the State Bali University [Universitas Negeri Bali]. All three Hindu schools 
require a minimum Grade Point Average (GPA) of 3.0 (on a four-point scale) 
for their teachers. Since all Hindu schools offer Islamic and Christian religious 
education as well, they have also Muslim and Christian teachers. The headmas-
ters are Hindu. But the schools do not use additional textbooks developed by 
their religious communities; neither do they organise additional examinations.  
All Hindu schools in our study receive financial support from the State 
and the religious communities they are affiliated with, in addition to students’ 
tuition fees. Except for the Gandhi school, the Hindu schools receive support 
from the Department of Religious Affairs at district level. Material support 
(e.g. in terms of books, furniture and office supplies) and financial support 
comes from the Department of Religious Affairs and the Department of Educa-
tion at district level – in contrast with Islamic schools, who receive support 
directly from the Ministry of Religious Affairs at the national level. The head-
master of the Dwijendra school, for instance, mentions that the support from 
the Department of Religious Affairs and Department of Education at district 
level covers eight per cent of school expenses. For the Saraswati school, the 
government’s support covers five per cent of school expenses. 
It is interesting to see that all types of State power influence the Hindu 
schools very strongly. At a certain level, the State’s influence is stronger in 
Hindu schools than in Islamic schools. Remarkable findings show that Hindu 
schools comply with all types of State power. We might see this from the Hin-
dus theological point of view. As already stated, Hinduism focuses very much 
on the internalisation of religion, and does not deal with a religious mission to 
convert others. This viewpoint seems compatible with the State’s vision on 
religious education. The State requires religious education that aims at deepen-
ing religious knowledge of one’s own religion, developing an interest in study-
ing one’s own religion, and identifying students with one’s own religion. 
Moreover, the State’s obligation to conduct religious education for Muslim 
students if the Hindu schools receive Muslim students is also in line with the 
Hindus’ vision on religion: to give opportunity to all students, regardless of 
their religious background, to grow into their own religious tradition. 
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3. Do differences in the relative group size of the religious groups involved 
(majority/minority) influence the powers exercised by the State and religious 
communities, and the response of the schools towards these institutional pow-
ers? 
 
The influence of the State and religious communities on school policies of 
religious education may be summarised as follows: 
 
In Islamic schools, the influences of the State and religious communities in 
Islamic schools do not consider the differences in the relative group size of the 
religions involved. Islamic religious communities expect their students to in-
ternalise Islamic teachings. Even though the Islamic schools in our study be-
long to different Islamic organisations, they show remarkable similarities in 
their theological foundations. The Islamic schools in our study are affiliated 
with three different religious organisations: Muhammadiyah, Nahdlatul Ulama 
and al-Azhar. Muhammadiyah strongly opposes religious syncretism and en-
courages the purification of Islamic teachings. Muhammadiyah works for the 
establishment of a pure Islamic faith, free of idolatry, heresy and superstition. 
Nahdlatul Ulama advances the teaching of Ahlussunnah Waljamaah, which 
can be characterised as Islamic moderation [at-tawasuth], balance [at-tawazun] 
and maintenance of harmony [al-I’tidal]. Nahdlatul Ulama is rather exclusive 
in nature, claiming that Islam is the only truth. Even though al-I’tidal implies a 
more positive evaluation of other believers, followers maintain that only Islam 
leads to salvation. Finally, al-Azhar is a relatively new Islamic education 
movement. It introduces the idea of Muslim comprehensiveness, which relates 
to a literalist understanding of Islam. Al-Azhar schools are not directly related 
to a well-established Muslim organisation, but rather function as a network of 
schools sponsored by local foundations and administered by a central institu-
tion in Jakarta. All schools are required to use religious textbooks as prepared 
and produced by the headquarters. Al-Azhar appeals for more attention to the 
Quran and Hadith.  
Christian schools consider the religious majority-minority context dif-
ferently when responding to the powers exercised by religious communities. 
Most Christian religious communities expect the school to provide religious 
education that enhances the knowledge of the own religion and stimulates par-
ticipation in the own traditions. According to the headmaster in North Su-
lawesi, the Catholic Church gives the Dioceses some freedom in the organisa-
tion of religious education. This could explain the differences in policies of 
religious education in the different Catholic schools in our research. The 
Communion of Churches in Indonesia (PGI) says they want to be “[…] a 
church that reflects God's goodness in the midst of a pluralistic society in In-
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donesia”.113 This open-minded mission is not really reflected in the religious 
education in schools. All Protestant schools in our study provide Protestant 
religious education only. If other religious traditions are mentioned, it concerns 
the clarification of Christian teaching. Finally, the Catholic school in West Java 
applies the inter-religious model by emphasising dialogue with students from 
other religions.. 
Hindu schools in this study offer religious education for students of 
different religious traditions. Are the policies related to the fact that Hindu 
schools receive material as well as financial support from the state, or does this 
represent their religious convictions? We might argue that the fact that Hindu 
schools receive a lot of support from the State as well as their religious teach-
ings means they might influence their policies to offer religious education in a 
more inclusive way. This might also be related to fact that the Hindu communi-
ties have positive evaluations of people from other religions. With regard to the 
theological foundation of the Hindu schools in our research, we can say that 
they are rather open towards other religious traditions. Even though the Dwi-
jendra holds a more conservative teaching of Hinduism, they still consider 
religion should be compatible with local culture. This is quite different from 
the idea of purification in the Muhammadiyah organisation aiming at putting a 
distance between religious teachings and localities. The Saraswati holds that 
religious education should be able to unite people from different cultural and 
ethnic backgrounds. People from different backgrounds should work to stimu-
late humanitarian purposes. Similarly, the Gandhi organisation stresses respect 
for other religions, cultures and ethnicities.  
 
                                                          
113 Cf. PGI website: http://www.pgi.or.id/index.php?option=com_content&view=arti 
cle&id=106&Itemid=293 (accessed 15 November 2013). 
PDF-Muster LIT Verlag 08/12/15
 
 
 
Chapter 4 
 
Student preferences for types of religious  
education 
 
Introduction 
Religious education is a strong source of identity formation in Indonesia (cf. 
Pohl 2006, Suryadinata 2000, Hefner 2000). Since 1966, students in all grade 
levels have been required to take religious education courses. Even though 
millions attend religious education classes every year, students have never been 
involved in the public discussion of education; their preferences for certain 
types of religious education – which might be different from what they receive 
currently – appear to have been ignored.  
The State and the school system are the institutions responsible for the 
policies and implementation of religious education in Indonesia. But as shown 
in Chapter 3, the preferred type of religious education in religiously-affiliated 
schools is predominantly influenced by the powers of the relevant religious 
communities. In this chapter, we investigate student preference for different 
types of religious education, and the influence of personal characteristics and 
inter-group attitudes on preference. 
Elsewhere, there have been a number of studies on student opinion of 
religious education. Research dealing with religious education in Europe fo-
cuses primarily on the relationship between the religious backgrounds of the 
students, such as the studies on value orientations (Riegel & Ziebertz 2007), 
democratic citizenry (Hefner 2004; 2009; Feinburg 2006), and religious plural-
ity and religious communication (Sterkens 2001; Hermans 2003; Jackson 
2004). Until now we have not had the same type of research in Indonesia. In 
this study, we research whether preferences for types of religious education 
among different groups of students are influenced by their personal characteris-
tics and inter-group attitudes. 
This chapter begins with an introduction, followed by theories and hy-
potheses (section 4.1), and continues with our conceptual model of the inter-
mediary and independent variables (4.1.2). Here we will describe the relation-
ships between the variables: personal characteristics (4.1.2.1) and inter-group 
attitudes (4.1.2.2). In the discussion of the research design (4.2), we will begin 
with introducing research questions (4.2.1). This is followed by an introduction 
to the measuring instruments for each variable (4.2.2). Before we explain the 
result of our analysis (4.3), we describe our sampling and data collection meth-
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ods (4.2.3), and the approaches we employed for data analysis (4.2.4). The 
chapter concludes with a summary and discussion (4.4). 
 
4.1. Theories and hypotheses 
 
We employ three theories distinguished by Putnam (2007), who (in particular) 
analyses the influences of social capital on the dynamic process within less 
diverse modern societies to more multicultural and complex societies. He de-
fines social capital as “[…] social networks and the associated norms of recip-
rocity and trustworthiness” (Putnam 2007, 137). According to Putnam, a social 
network is a powerful means of strengthening people’s abilities to achieve their 
life’s goals. Through connecting with others, people enhance their social capi-
tal (Putnam 2007, 138; cf. Putnam 2000).  
How does social capital relate to preference for a certain type of reli-
gious education? Considerable research has shown that religious education is a 
process of socialisation (cf. Vermeer 2010), communication and interaction (cf. 
Hermans 2003, Nietto 2004). Similarly, social capital underlines the need for 
socialisation processes and connection between individuals, and communica-
tion and interaction between groups. Social capital is also related to reciprocity 
and trustworthiness, which are the major elements of communication and inter-
action between groups. Putnam’s theory is beneficial, particularly for analysing 
attitudes towards other groups and responses to religious diversity. This study 
argues that the preference of students for a certain type of religious education is 
influenced by certain attitudes toward other groups and responses to religious 
diversity. Moreover, Putnam analyses different responses regarding ethnic 
diversity in relation to attitudes towards ‘the other’ (persons, groups), using 
contact, conflict and constrict theory. Next, we will present Putnam’s three 
theories, followed by our conceptual model and theoretical expectations.  
 
4.1.1. Contact, conflict and constrict theory 
One of the most important challenges facing modern society is the increase in 
religious and social heterogeneity. How do people respond to religious and 
social differences? What types of inter-group attitudes do they construct? To 
what extent does a particular inter-group attitude influence the preference of 
students for different types of religious education? Putnam (2007) identifies 
three theories on the effect of diversity on social connections, which lead to 
contradictory expectations for inter-group attitudes: contact, conflict and con-
strict theory. He applies these particularly to examine the relationship between 
ethnic diversity and in-group/out-group attitudes. In this study, we use these 
theories to investigate attitudes towards people of different religions, and the 
influence of different inter-group attitudes on the preferences of students to-
wards different types of religious education. 
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a. Contact theory 
According to contact theory, religious diversity gives people an opportunity to 
contact and interact with other groups. Considerable research has shown that 
greater inter-group contact corresponds with lower prejudice, as inter-group 
contact diminishes in-group/out-group distinctions and enhances out-group 
solidarity (cf. Tajfel 1982; Pettigrew & Trop 2006). According to Allport 
(1979, 261-281), only contact under optimal conditions will effectively reduce 
out-group prejudice between groups. He argues that the positive effects of con-
tact occur only in situations marked by four key conditions: equal group status 
within the situation; common goals; inter-group cooperation; and the support 
of authorities, laws, or customs.  
In addition, Pettigrew and Trop (2006; Pettigrew 1997) state that the 
relationship between contact and prejudice tends to be weaker among members 
of minority groups than in majority groups. They found that members of mi-
nority and majority groups confront different situations. Members of majority-
status groups are typically concerned with being perceived as prejudiced by 
those in the minority, whereas members of minority-status groups are con-
cerned with becoming the targets of prejudice from those in the majority. Peo-
ple belonging to a majority status group are less likely to contact the members 
of other groups. In contrast, those belonging to a minority group typically cre-
ate more opportunities for contact with members of other groups, and thus have 
more opportunities to overcome their initial hesitation and ignorance. Tausch et 
al. (2008) found inter-group anxiety to be a mediating variable between inter-
group contact and prejudice. Accordingly, contact is associated with reduced 
anxiety; and that anxiety mediates the relationship between contact and preju-
dice. 
 
b. Conflict theory 
According to social identity theory, people have a fundamental need to per-
ceive their own in-group as superior to other groups. One of the main mecha-
nisms is through the process of categorisation, which leads to group identifica-
tion (cf. Tajfel 1982; Savelkoul et al. 2010, 3). Putnam describes the potential 
negative influence of differing ethnic identifications in so-called ‘conflict the-
ory’. According to conflict theory, religious diversity increases out-group dis-
trust and in-group solidarity. Therefore, the more contact there is between 
groups, the more individuals will stick to their own religious identity; religious 
diversity and out-group solidarity are negatively correlated.  
In many ways, conflict theory is related to contestation between differ-
ent groups. Savelkoul et al. (2011), for instance, found that diversity actually 
fosters competition between majority groups and minority groups over scarce 
resources. As a result, competition between groups fosters solidarity within a 
specific group, and hostility between groups. In addition, Blalock (1967) dis-
tinguishes between perceived competition and actual competition (cf. Scheep-
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ers et al. 2002). Perceived competition can be understood as an imaginary 
competition, referring to a perception of conflict with others with regard to 
resources. Perceived competition on a macro or meso socio-economic level 
leads to perceived threat (Savelkoul et al. 2011). Perceived threat encourages 
unfavorable attitudes towards other group (prejudice, but also violent reac-
tions). 
 
c. Constrict theory 
Constrict theory proposes that religious diversity encourages people to with-
draw from social life. Putnam (2007, 149) argues that ethnic diversity might 
trigger social isolation and cause people to withdraw from social life – or as he 
puts it, “[…] pull in like a turtle”. This contradicts contact theory, which pre-
sumes that religious diversity enhances out-group solidarity, and conflict the-
ory, which proposes that religious diversity reduces out-group solidarity. In 
constrict theory, religious diversity may actually reduce both in-group and out-
group solidarity. This argument is based on the assumption that in-group and 
out-group attitudes to religious diversity are not necessarily reciprocally re-
lated, but can vary independently. They may be positively correlated (as for 
contact theory) or negatively correlated (as for constrict theory).  
 
4.1.2. Conceptual model and theoretical expectation 
The conceptual model (Figure 4.1) shows the relationship between variables, 
and to what extent each variable might influence another variable. Before we 
explain our hypotheses, we introduce the theoretical model of independent and 
intermediary variables. In addition, we generate our hypothesis.  
 
Figure 4.1: Conceptual model 
 
Independent variables                  Intermediary variables     Dependent variables 
  
 
 
 
 
 
 
 
 
 
1.  
 
 
 
Personal characteristics 
1. Socio-economic status 
a. Education of father  
b. Education of mother  
2. Centrality of own religion 
a. Importance of religious conversa-
tion at home 
b. Perceived importance of parental 
religiosity 
c. Religious salience  
d. Interpretation of Scripture  
g. Frequency of religious practices 
3. Relative group size  
 
Inter-group atti-
tudes  
1. Trust 
2. Contact avoidance  
3. Religiocentrism  
4. Models of interpreting 
religious plurality 
 
 
Types of reli -
gious education 
1. Mono-religious 
model 
2. Multi-religious 
model 
3. Inter-religious 
model 
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4.1.2.1. Personal characteristics 
Here, we focus on three groups of variables. We assume that socio-economic 
status, religious background and group sizes (relative to each other) might in-
fluence student preference for different types of religious education. 
 
a. Socio-economic status 
A number of research projects have shown a relationship between socio-
economic status and attitudes towards other groups. Wagner and Zick (1995), 
for instance, discovered that the more highly educated people are, the less 
stereotypic their beliefs are about ethnic minorities, and they are more inclined 
to trust others. Pederson (1996) states that education attainment is the strongest 
determinant of inter-group attitudes. Hello et al. (2006) found that the more 
educated people are, the more they are inclined to have contact with people of 
different ethnic groups. More highly educated people also tend to be more tol-
erant not only towards ethnic minority groups, but also towards other minority 
groups, such as homosexuals (Hello et al. 2006, 959). Education provides an 
opportunity to meet other people from other social and religious groups, and to 
interact with them. The more educated people are, the more opportunity they 
have to acquire knowledge about others.  
According to contact theory, contact between groups results in positive 
attitudes towards others. The more contact people have with others, the more 
they are able to evaluate others positively, and the more they trust those others. 
When people are eager to interact with members of other groups, there are 
opportunities to learn about and from other religious traditions. We define 
learning about different religious traditions as the multi-religious model. When 
learning involves dialogue between different religions and provides opportu-
nity for students to learn from others, the model is the inter-religious model. 
From these descriptions, we formulate the following hypotheses: 
 
H1a: Students with a lower socio-economic status are more likely to prefer the 
mono-religious model. 
H1b: Students with a higher socio-economic status are more likely to prefer the 
multi-religious or inter-religious model. 
 
b. Centrality of own religion 
Previous empirical studies on the relationship between religious background 
and attitudes towards members of other groups have led to a well-established 
fact in social science: on average, churchgoers display more racial, ethnic, and 
religious prejudice than non-churchgoers. It has often been found that members 
of religious groups are biased in favour of their co-religionists (cf. Allport and 
Rose, 1967). According to social identity theory, religion influences inter-
group attitudes because religion creates an identity. Religion creates the feeling 
of being in-group, and that others are out-group. Those who do not share a 
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religious identity belong to other groups. When religious identity becomes 
central in people’s lives, they are more likely to have religious prejudice to-
wards other religious believers.  
Characteristic of this centrality of one’s own religion is the practising 
of religious rituals, the acceptance of religious beliefs, and literal interpretation 
of religious scripture. People tend to be more interested in deepening their 
knowledge of the beliefs, values and rituals of their own religion when they are 
more involved in practising their religious rituals, perceive that their own relig-
ion is fundamental to their lives, and interpret religious scripture literally. This 
characterises the mono-religious model. In contrast, an adherent of a religion 
who has studied other religions can be more critical of his or her own religious 
traditions compared with a student who has not studied other religions, and 
may become less committed to the centrality of his or her own religion. Critical 
thinking about religion, which is typically employed in the inter-religious 
model, will be developed by persons who have been in dialogue with other 
religions. Two hypotheses may be drawn from this analysis: 
 
H2a: Students who are more committed to the centrality of their own religion 
are more likely to prefer the mono-religious model.  
H2b: Students who are less committed to the centrality of their own religion 
are more likely to prefer the multi-religious or inter-religious model. 
 
c. Relative group size 
Pettigrew and Trop (2006, 954-955) observed that contact-prejudice relation-
ships vary significantly in relation to the societal status of the groups involved. 
The relationship between contact and prejudice tends to be weaker in the mi-
nority-status groups than among the members of majority groups. This is be-
cause differences in status group may stimulate members of minority and ma-
jority groups to differ in their perceptions of their inter-group relationships, and 
in their definitions of the relations between their groups. Different levels of 
relative group size are a determinant predictor of inter-group contact; people 
belonging to a minority group are more likely to have contact with members of 
other religious groups.  
From the perspective of contact theory, the more people have contact 
with members of other groups, the more their initial ignorance and mispercep-
tions are challenged and reduced, and the more they are inclined to learn about 
(and from) other religions. In contrast, those belonging to a majority group will 
have limited opportunities to interact with other groups, and therefore will tend 
to evaluate members of other groups more negatively. Thus, we expect that: 
 
H3a: Students belonging to a majority group will show more agreement with 
the mono-religious model.  
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H3b: Students belonging to a minority group will show more agreement with 
the multi-religious or inter-religious model. 
 
4.1.2.2. Inter-group attitudes 
We expect that the influence of the personal characteristics of students on their 
preference for a particular type of religious education will be mediated by in-
ter-group attitudes. We distinguish between four inter-group attitudes: trust; 
contact avoidance; religiocentrism; and models of interpreting religious plural-
ity. Furthermore, we will formulate hypotheses for each variable of the student 
preferences towards a particular type of religious education. 
 
a. Trust 
In the empirical study of Yamigishi and Yamigishi (1994), a distinction is 
made between particularised and generalised trust. In particularised trust, peo-
ple have faith in people who are similar to themselves, i.e. those with whom 
they share a moral foundation. Generalised trust refers to faith in people you 
don’t know, or who are likely to be different from yourself (cf. Seligman 
1997). People find it easier to trust others when the social distance between 
them is small, i.e. when they suppose a common identity, when they experi-
ence shared normative foundations and/or have related feelings of closeness. 
When the social distance is large, people perceive and treat others as if they 
belong to different social categories.  
From the viewpoint of conflict theory, this means that greater social 
distance relates to greater barriers to interaction with others. As a result, people 
are less inclined to learn from dissimilar others. We therefore expect that peo-
ple with relatively low levels of trust, and generalised trust in particular, will 
prefer religious education that aims at deepening the knowledge of the own 
religious tradition and aims for more in-group identification, i.e. the mono-
religious model. On the other hand, we expect that higher levels of (general-
ised) trust will related to more agreement with the inter-religious model. This 
means that people who experience lower social distance and have higher levels 
of trust will be more willing and more likely to learn from other religious tradi-
tions. Two hypotheses may be drawn from this: 
 
H4a: Students with lower levels of generalised trust will show more agreement 
with the mono-religious model.  
H4b: Students with higher levels of generalised trust will show more agree-
ment with the multi-religious or inter-religious model.  
 
b. Contact avoidance 
Individuals are typically more comfortable with people who they perceive as 
sharing similarities with themselves, and thus maintain closer social contact 
with them. A number of researchers have investigated motivations for initiating 
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and maintaining social contact. Allport (1966, 454) found that sharing the same 
religion is a strong determinant for establishing contact with other people. 
Bobo and Zubrinsky (1996, 885) observed that religiously segregated 
neighbourhoods are the result of perceived group differences, especially with 
regard to indicators of socio-economic status, such as education, occupation, 
and differences in lifestyle. Living in a more segregated area correlates to the 
degree of out-group prejudice. Prejudice is heavily imbued with negative ef-
fects and stereotypes, which are both the cause and the result of an individual’s 
unwillingness to reason and to be open to new information. The more people 
avoid social contact, the higher the level of their prejudice, and the more they 
refuse to learn about and from other religions. These people prefer religious 
education that focuses on their own religion, and they will cling to religious 
identity in accordance with their own religious teachings. Following this analy-
sis, we could draw the following hypotheses: 
 
H5a: Students with higher levels of contact avoidance will show more agree-
ment with the mono-religious model.  
H5b: Students with lower levels of contact avoidance will show more agree-
ment with the multi-religious or inter-religious model. 
 
c. Religiocentrism 
Religiocentrism, derived from ethnocentrism, is the combination of positive 
attitudes towards the religious in-group and negative attitudes towards religious 
out-groups (Sterkens 2001, 155ff.; cf. Sterkens & Anthony 2008). Religiocen-
trism is the (often unconscious) outcome of a process of social identity con-
struction in which people strive for a positive self-image, and therefore identify 
primarily with the positive characteristics they attribute to the groups they be-
long to, and disidentify with the negative characteristics they attribute to the 
groups they do not belong to (Tajfel 1982). In-group superiority discourages 
individuals from establishing contact with out-group members. And less con-
tact, in turn, strengthens out-group derogation. We expect that higher levels of 
religiocentrism will be related to a preference for religious education that aims 
at developing interest in the beliefs, values and rituals of the own religion. 
People may be afraid of losing their own religious identity by learning from 
other religious traditions. Students with lower levels of religiocentrism, on the 
other hand, may show interest in learning from other religions through the in-
ter-religious model. Thus, we expect that: 
 
H6a: Students with relatively higher levels of religiocentrism will show more 
agreement with the mono-religious model.  
H6b: Students with relatively lower levels of religiocentrism will show more 
agreement with the multi-religious or inter-religious model. 
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d. Models of interpreting religious plurality 
One of the underlying concerns of our study is how Muslims, Christians and 
Hindus in Indonesia interpret each other’s religions. Referring to Knitter’s 
(2002) theoretical classifications, Anthony et al. (2015, 117-142) propose four 
models for interpreting religious plurality: replacement monism, fulfilment 
monism, commonality pluralism and differential pluralism. Replacement mo-
nism and fulfilment monism hold that other religious traditions are either to-
tally or partially invalidated. Replacement monism implies the exclusive affir-
mation of truth as belonging to a certain religion. Christian theologians call this 
an exclusivist model. Fulfilment monism states that other religions will find 
their final fulfilment in one’s own religion.  
In our study, we combine replacement monism and fulfilment monism, 
as both models have a monistic perspective – i.e. the absolute validity of the 
own religion. Commonality pluralism is concerned with universal aspects that 
tend to disregard the relevance of the particularity or uniqueness of religions, 
while differential pluralism underlines the importance of diversity, and tends to 
ignore the common elements shared by different religions. Based on this analy-
sis, we can formulate the following hypotheses:  
 
H7a: Students who agree more with monism will show more agreement with 
the mono-religious model. 
H7b: Students who agree more with pluralism will show more agreement with 
the multi-religious or inter-religious model.  
 
4.2. Research design 
 
A number of theories regarding religious education focus on sociological (e.g. 
Jackson 2004; Brennan (ed.) 2005; Stern 2006; Nieto 2004) or theological (e.g. 
Miller 1995; Francis et al. 1996) perspectives. However, not many of these 
theories concern personal attitudes towards members of other social or reli-
gious groups. We conducted an explorative-explanatory study, not only to de-
scribe different types of religious education, but also to reveal the tendencies of 
student preferences towards certain types of religious education. The aim of 
this chapter is to determine the relationship between preference for a certain 
type of religious education on the one hand and, social and religious affilia-
tions, and relative group size on the other hand. In addition, we examine the 
influence of attitudes towards members of other social and religious groups on 
preferences for religious education.  
 
4.2.1. Research questions 
Having discussed our theoretical framework and research design, we will now 
introduce the research questions we addressed: 
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(1) What comparative models of religious education emerge among Muslim, 
Christian and Hindu students?  
(2) Are there significant differences in the levels of agreement with types of 
religious education between Muslim, Christian and Hindu students?  
(3) To what extent do background characteristics of students (socio-economic 
status, centrality of own religion and relative group size) and inter-group atti-
tudes (trust, contact avoidance, religiocentrism, and models of interpreting 
religious plurality) correlate with the preference for different types of religious 
education among Muslim, Christian and Hindu students?  
(4) To what extent do inter-group attitudes induce (or reduce) preferences for 
different models of religious education while controlling for background char-
acteristics? 
 
4.2.2. Measuring instrument 
We constructed a new instrument for the dependent variables; for all other 
variables we used validated instruments. We now introduce our measuring 
instruments (and give examples of items generated from our measuring instru-
ments for each variable): type of religious education, inter-group attitudes, and 
personal background. 
 
4.2.2.1. Types of religious education 
We measured different types of religious education by means of a list of ques-
tions that distinguished between three types of religious education: mono-
religious, multi-religious and inter-religious. We identified four aspects to each 
model: goal, aims, methods, and content.  
 The goal of a religious education is related to identity formation; whether 
the religious education develops religious identity in accordance with one’s 
own religion, or in dialogue between one’s own and other religions.  
 The aims of religious educations differ in their cognitive, affective and 
attitudinal aspects.  
 Methods are divided into three categories, namely to memorise and iden-
tify, to present and clarify, and to stimulate exchange and offer opportunity 
for dialogue.  
 The content of a religious education has three aspects: one’s own religion, 
different religions, and one’s own and other religions. In addition to the 
content of a religious education, we distinguish between three types of per-
spective used in religious education, namely: perspective of that particular 
religion (the insider’s or emic perspective), perspective of an outsider (the 
neutral or etic perspective), and perspective of the particular religion and 
other religions (dialogical perspective). 
 
 
PDF-Muster LIT Verlag 08/12/15
STUDENT PREFERENCES FOR TYPES OF RELIGIOUS EDUCATION 
 
 
113
a. Mono-religious model 
The mono-religious model leads to the construction of a personal religious 
identity in accordance with one’s own religious tradition; it does not allow 
room for dialogue between people of different religious traditions. The mono-
religious model aims to  
 develop knowledge of the beliefs, values and rituals of one’s own religious 
tradition (cognitive aim);  
 instil interest in and commitment to the religious beliefs, values and rituals 
of one’s own religious tradition (affective aim); and  
 identify and engage with the beliefs, values and rituals of one’s own reli-
gious tradition (attitudinal aim).  
The mono-religious model is taught through internalisation of the beliefs, val-
ues and rituals of one’s own religious tradition without critical thinking 
(method); and it focuses on the beliefs, values and rituals from one’s own reli-
gious tradition (content). 
 
The following items operationalize the goal of the mono-religious model:  
 ‘Religious education should aim to construct religious identity in line with 
my own religion’ (goal); 
 ‘Religious education should help me to deepen my understanding of the 
beliefs, values, and rituals of my own religion’ (cognitive); 
 ‘Religious education should develop my interest in the beliefs, values and 
rituals of my own religion’ (affective); 
 ‘Religious education should help me to identify with the beliefs, values and 
rituals of my own religion’ (attitudinal).  
 
With regard to the method and content of mono-religious education, we in-
cluded the following items:  
 ‘Religious education should teach me to memorise the holy texts of my 
own religion’ (method); and 
 ‘Religious education should only focus on my own religion’ (content).  
 
b. Multi-religious model 
This model aims at religious literacy; that is, to increase knowledge about the 
beliefs, values and rituals of different religious traditions. Students learn to  
 distinguish between different religious beliefs, values and rituals (cognitive 
aim);  
 instil interest in the values, beliefs and rituals of different religious tradi-
tions;  
 discuss and develop an appreciation of the beliefs, values and rituals of 
different religious traditions (affective aim); and  
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 respect people from and show tolerance towards different religious tradi-
tions (attitudinal aim).  
The multi-religious model emphasises the accumulation of information about 
the beliefs, values and rituals of different religious traditions (methods); and 
the analysis of the beliefs, values and rituals of different religions from the 
perspective of the outsider (content). 
 
The following items operationalize the goal of the multi-religious model:  
 ‘Religious education should aim to develop religious literacy’ (goal);  
 ‘Religious education should help me to comprehend different religious 
traditions (cognitive); 
 ‘Religious education should stimulate pleasure in studying different relig-
ions (affective); 
 ‘Religious education should develop respect and tolerance towards people 
of different religions (attitudinal).  
 
Items referring to the method and content of the multi-religious model include:  
 ‘Religious education should present texts and prayers from different reli-
gious traditions’ (method); and  
 ‘Religious education should be about different religions from the point of 
view of an outsider’ (content). 
 
c. Inter-religious model 
The inter-religious model deals with the construction of one´s personal identity 
based on the religious tradition to which one belongs in dialogue with other 
religious traditions. The aims of the inter-religious model are to 
 acquire critical knowledge of the beliefs, values and rituals of one’s own 
and other religions through dialogue (cognitive); 
 stimulate interest in critical thinking about different religious beliefs, val-
ues and rituals through dialogue (affective); and 
 respect and be willing to engage in dialogue with people from different 
religious traditions (attitudinal).  
The inter-religious model is taught through the internalisation of one’s own 
religion and the clarification of other religions through dialogue (method); and 
the analysis of the beliefs, values and rituals of one’s own and other religious 
traditions from one’s own and other religious perspectives (content). 
 
The following items operationalize the goal of the inter-religious model:  
 ‘Religious education should help me to understand my own religion in 
dialogue with other religions’ (cognitive); 
 ‘Religious education should develop my interest in studying my own relig-
ion through dialogue with other religions’ (affective); 
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 ‘Religious education should value dialogue between my own religion and 
other religions’ (attitudinal).  
 
Indicators addressing the method and content of an inter-religious model could 
be:  
 ‘Religious education should stimulate mutual exchange between my own 
religion and other religions through dialogue’ (method); and  
 ‘Religious education should focus on different religions from the points of 
view of my religion and other religions’ (content). 
 
4.2.2.2. Inter-group attitudes 
We focused on four aspects of inter-group attitudes: trust, avoidance of contact, 
religiocentrism, and models of interpreting religious plurality. We used vali-
dated instruments for all variables. 
 
a. Trust 
We employed a validated scale from Uslaner (2002). He established a factor 
analysis of data from a 1996 survey of metropolitan Philadelphia, conducted by 
the Pew Center for the People and the Press. This survey asked a wide range of 
questions regarding trust. The factor analysis addresses three distinct dimen-
sions: trust in strangers, trust in friends or family, and trust in the government. 
These factors fit the theoretical framework of Yamagishi and Yamagishi 
(1994), who identify two kinds of trust: generalised trust, and particular trust. 
Generalised trust includes trust in strangers and trust in government, while 
particular trust is trust in friends or family.  Using a five-point Likert scale, we 
focused on three dimensions of trust: trust in strangers, trust in friends or fam-
ily, and trust in government (Uslaner 2002, 53-55). Items belonging to the 
‘trust in strangers’ category include trust in people you meet on the street, trust 
in people where you shop, etc. ‘Trust in friends or family’ includes trust in 
teachers, trust in your immediate family, etc. ‘Trust in the government’ in-
cludes trust in the state government, trust in the police, in the Department of 
Religion, etc. 
 
b. Avoidance of contact 
We used the Bogardus Social Distance Scale (Bogardus 1933; 1947), an early 
technique for measuring attitudes towards racial and ethnic groups. The basic 
concept behind the Bogardus scale is that the more prejudiced an individual is 
against a particular group, the less that person will wish to interact with mem-
bers of that group (cf. Dawes 1972; Parillo et al. 2005). The dimensions that 
make up a Bogardus scale describe relationships into which a respondent might 
be willing to enter with a member of the specified cultural group (e.g. spouse, 
friend, neighbour, co-worker, citizen, visitor to our country). We modified the 
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items to suit the objective of our study, namely to look at the influence of relig-
ion on willingness to establish or avoid contact with members of other relig-
ions. We divided situations into two categories: contact avoidance in general, 
and inter-marriage avoidance. Contact avoidance contained four categories, 
showing to what extent individuals avoid having people from other religions as 
close friends, housemates in a dormitory, classmates, or neighbours. There was 
only one item for inter-marriage avoidance: willingness to marry someone 
from a different religion. 
 
c. Religiocentrism 
We used a validated instrument, from a study by Sterkens et al. (2008) – a 
comparative analysis of religiocentrism among Christian, Muslim and Hindu 
students in Tamil Nadu, India. Using a five-point Likert scale, we measured 
religiocentrism by means of a list of positive and negative statements about 
Muslim, Christian and Hindu students. We listed three items indicating a posi-
tive understanding of members of the religious in-group and two groups of 
three items referring to negative characteristics of members of religious out-
groups. We presented different items depending on the religion of the respon-
dents, because ‘religious in-group’ and the ‘religious out-group’ differ accord-
ing to the religion of the respondent.  
Examples of items for positive in-group attitudes were: ‘[X] are the best 
able to talk about God meaningfully’; and ‘Thanks to their religion, most [X] 
are good people’. In each case, [X] is replaced by ‘Muslims’, ‘Christians’, or 
‘Hindus’, according to the religion of the respondent. Similarly, we used com-
parable questions indicating negative attitudes towards out-groups, consisting 
of three questions for each religious group, such as: ‘[Y] are often the cause of 
religious conflict’; ‘[Y] may talk about good deeds, but they do not practise 
them’; and ‘When it comes to religion, [Y] are intolerant’. Again, [Y] is re-
placed by ‘Muslims’, ‘Christians’ or ‘Hindus’, depending on the religion of the 
respondent.  
 
d. Models of interpreting religious plurality 
We used a validated instrument from research conducted by Anthony et al. 
(2005) on interpreting religious pluralism among Christian, Muslim and Hindu 
students in Tamil Nadu, India. Anthony et al. (2005) identified three models 
for interpreting religious plurality: monism, commonality pluralism, and dif-
ferential pluralism. We adopted these three models and employed comparable 
items for all respondents, regardless of their religious backgrounds. Examples 
of monism items include ‘Compared with other religions, my religion offers 
the surest way to liberation’; and ‘Compared with my religion, other religions 
contain only partial truth’. Items for commonality pluralism include ‘Different 
religions reveal different aspects of the same ultimate truth’; and ‘Different 
aspects of the same divine reality are experienced in different religions’. Items 
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for differential pluralism included ‘Differences between religions are a basis 
for mutual enrichment and growth’; and ‘Differences between religions are 
part of God’s plan to save the world’.  
 
4.2.2.3. Personal characteristics 
‘Personal characteristics’ variables included socio-economic status, religious 
background, and relative group size (for the group to which the student subject 
belonged).  
 
a. Socio-economic status 
The education of each student’s parents was taken as a marker for socio-
economic status. We measured the education of the father and mother by look-
ing at the average scores of the highest school level achieved by the (foster-
/step-) father and mother separately, whether they graduated from primary 
schools, secondary schools, or universities/colleges. 
 
b. Centrality of own religion 
We examined five aspects of the centrality of one’s own religion: the impor-
tance of religious conversation at home, the perceived importance of parental 
religiosity, religious salience, the interpretation of scripture, and religious prac-
tices. We did not try to cluster these five aspects in a single scale, but consid-
ered them all as separate indicators for the centrality of the own religion. (1) 
We measured the importance of religious conversation at home by asking how 
often religious matters were spoken about: never, sometimes, or often. (2) The 
perceived importance of parental religiosity was measured by a five-point 
Likert scale ranging from ‘not at all important’ to ‘very important’, in answer 
to the question of how important it was to the father and the mother, in the 
perception of the student respondent, that the student would adopt their values, 
faith and worldview. (3) Religious salience was addressed by questions regard-
ing the extent to which religion plays a role in daily life. We calculated the 
average scores of three indicators of the role of religion: ‘Does religion have 
great influence on your daily life’; ‘Does religion play an important role in 
making decisions in your life’; and ‘Would your life be quite different if you 
did not belong to your religion’. (4) We also looked at three different views on 
religious scripture and considered them independently from each other in fur-
ther analysis: scripture as a source of divine inspiration; scripture as the revela-
tion of God in words; and scripture as just a collection of human, cultural texts. 
(5) We also measured four aspects of religious rituals: frequency of reading 
holy scripture; frequency of praying; frequency of visiting a house of worship; 
and involvement as a volunteer in the religious community. The first and the 
second were measured by using a four-point Likert scale ranging from ‘never’ 
to ‘daily’, while the third and fourth were measured by using a six-point Likert 
scale ranging from ‘never’ to ‘every day’. 
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c. Relative group size  
‘Relative group size’ identifies students in the religious majority or religious 
minority on the local (i.e. provincial) level. Whether a student belongs to a 
religious majority or a religious minority therefore depends on his or her reli-
gious tradition, and on the area in which he or she lives. We constructed this 
variable in two steps. First, we made a variable ‘location’ which indicated the 
province in which the school is located: West Java, Bali or North Sulawesi. 
Second, we identified the religious majority group and the religious minority 
groups in each province. As we have three Indonesian provinces and three 
religious traditions, we created a dummy variable for each respondent for be-
longing to the religious majority (1) or the religious minority (0) in each prov-
ince. Muslim respondents are in the majority in West Java, but are a minority 
in Bali and North Sulawesi. Christian respondents are in a local majority in 
North Sulawesi, and in a minority in West Java and Bali. Hindus are a local 
majority in Bali, and a small minority elsewhere. 
 
4.2.3. Sampling and data collection 
We selected students from the third year of Senior High School (the last grade 
before they continue to university level), as students at this level have had 
strong exposure to religious education in their schools. The schools in the sam-
ple are the same as those described in Chapter 3. We selected three Islamic 
schools that are situated in a majority context, and three from a minority con-
text. We selected three Christian schools in a majority context and four in a 
minority context. In contrast, the only Hindu schools selected were those in a 
majority context, as there are no Hindu schools outside Bali.  
Per school, we selected two to three classes at random, to access ap-
proximately 60 students. However, we could not meet our expectations of 60 
students from each school – especially from two small Islamic schools in North 
Sulawesi, where they are a minority group. We accessed only 7 and 18 students 
from these two schools respectively. Most Muslim students in this area prefer 
to study at public schools.  
In total, we administered the survey to 799 respondents from 15 
schools. Almost all respondents (96.7%) were between 16 and 18 years of age. 
The demographic characteristics of our respondents revealed the adequacy of 
our sampling procedure. There was good gender distribution: 40.6% of our 
respondents were male, and 59.4% female.  
 
4.2.4. Data analysis 
We employed four types of statistical analysis. Firstly, to answer the question 
concerning the comparative understanding of different models of religious 
education we conducted a factor analysis. The method used was Principal Axis 
Factoring (PAF), applying an oblique rotation. Secondly, by means of a 
Scheffé test we checked the level of agreement between students of different 
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religions regarding different models of religious education, and whether the 
cross-religious differences are significant. Thirdly, we related the scores for 
each type of religious education to the personal characteristics and inter-group 
attitudes of the students, by conducting a bivariate analysis to determine the 
correlation between personal characteristics, inter-group attitudes, and types of 
religious education. For the last research question, we used a multiple regres-
sion analysis in order to establish which variable has a decisive influence on 
level of agreement with types of religious education (method: Enter, using 
SPSS 18). We only entered those variables in the regression analysis that 
showed, in at least one of the religious groups, relevant (r≈.20) and significant 
(p. <.000) correlation with the types of religious education instruments con-
cerned.  
 
4.3. Empirical results 
 
We now discuss the results of the empirical analysis, by referring to the re-
search questions formulated earlier. First, we will report the construction of the 
measuring scales for the different models of religious education. Second, we 
will compare the scores for the preference of each type of religious education 
between students of different religions. Third, we will relate the scores for the 
preferences for different types of religious education to the personal back-
ground characteristics of our respondents. Fourth, we will explain the variance 
in different types of religious education by means of multiple regression analy-
sis. 
 
4.3.1. Comparative models of religious education 
First of all, we address the following question:  
 
What comparative models of religious education emerge among Muslim, 
Christian and Hindu students? 
 
We conducted a factor analysis in order to identify the concept of student atti-
tudes regarding different types of religious education. We performed three 
steps of a factor analysis. The first step aims to construct a commensurability 
of models of religious education, without ignoring the distinct nature of each 
religion (see Hermans & Sterkens 2014 for a detailed description). We in-
cluded all respondents, regardless of religious background. First we grouped 
items belonging to the goals, aims, methods and content of religious education. 
The factor matrix revealed was not suited to our theoretical framework (dis-
cussed earlier) so we eliminated items belonging to the methods and content of 
religious education. Finally we excluded five items (items 1, 2, 5, 13, and 17) 
due to low commonalities and double factor loadings. After this step the factor 
analysis produced a factor matrix suited to our theoretical framework.  
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The second step of factor analysis was expected to show whether the 
overall structure of the first step (after eliminating the method and content 
items) holds good for each group. In other words, we expected to find out if the 
types of religious education established in the overall analysis recur in the 
analyses related to particular groups, with all the items or with fewer. The pur-
pose of this step is to uncover inter-group differences. Therefore, we split the 
respondents based on their religions. The factor matrixes for Christian and 
Hindu respondents were in accordance with the factor matrix for all respon-
dents; however, the Muslim responses resulted in a different factor matrix. 
Some items loaded to different factors. At this point, we left out three more 
items (items 8, 9, and 11). At the third step of factor analysis, we selected only 
comparable items for respondents of the different religious groups regarding 
each model of religious education. 
Table 4.1 indicates that the measurement of the mono-religious model 
contains all three aims of religious education: cognitive, affective, and attitudi-
nal. Two items belong to the attitudinal dimension, one item to the affective 
dimension, and two items to the cognitive dimension. Students preferring the 
mono-religious model emphasise their motivation to participate in the religious 
practices of their own tradition (attitudinal), such as reading the holy scriptures, 
praying regularly, and participating in rituals. They also point out the impor-
tance of interest and involvement in their own religion (affective), and the de-
velopment of knowledge of and insight into their own religion (cognitive). 
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Table 4.1. Factor analysis (Paf, Oblimin rotation), commonalities (h2), per-
centage of explained variance, and reliability (Cronbach’s alpha) of types of 
religious education among Muslim, Christian and Hindu students (N=799) 
 
 Theory               Inter    Mono   Multi      h² 
14. Religious education should develop 
willingness to engage in dialogue between 
my own religion and other religions  
Inter 
attitudinal .78   .60 
15. Religious education should develop 
interest in studying my own religion 
through dialogue with other religions  
Inter 
affective .76   .62 
12. Religious education should aim to 
value dialogue between my own religion 
and other religions  
Inter 
attitudinal .58   .34 
18. Religious education should stimulate to 
take pleasure in dialogue between my own 
religion and other religions 
Inter 
affective .54   .46 
7. Religious education should help me to 
convince myself of the beliefs, values and 
rituals of my own religion  
Mono 
attitudinal  .70  .50 
4. Religious education should help me 
identify with the beliefs, values and rituals 
of my own religion  
Mono 
attitudinal  .64  .41 
19. Religious education should help me 
deepen my understanding of the beliefs, 
values, and rituals of my own religion  
Mono 
cognitive  .64  .42 
16. Religious education should aim to 
deepen my knowledge of the beliefs, val-
ues and rituals of my own religion  
Mono 
cognitive  .64  .42 
10. Religious education should develop my 
interest in the beliefs, values and rituals of 
my own religion  
Mono 
affective  .61  .38 
20. Religious education should aim to 
develop my interest in the beliefs, values, 
and rituals of different religions  
Multi 
affective   .76 .56 
21. Religious education should help me to 
shape my own identity on the basis of 
different religious values  
Multi 
attitudinal   .74 .54 
3. Religious education should stimulate 
pleasure in studying different religions  
Multi 
affective   .51 .35 
6. Religious education should deepen my 
knowledge of the beliefs, values and rituals 
of my own religion and other religions  
Multi  
cognitive   .46 .38 
Cronbach’s alpha  .72 .79 .67  
      
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.” Explained 
variance = 45.36%. 
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The measurement of the multi-religious model contains all three aims of reli-
gious education: cognitive, affective and attitudinal. They consist of two items 
belonging to affective dimension, one item belonging to the attitudinal dimen-
sion, and one item belonging to the cognitive dimension. It may be assumed 
that students who are in favour of a multi-religious model refer to religious 
education that aims to stimulate pleasure in studying different religions (affec-
tive). The multi-religious model also includes also cultivating a respectful atti-
tude towards people from different religions (affective), and learning about 
different religions (cognitive). 
The measurement of the inter-religious model includes two items be-
longing to the attitudinal aim, and two belonging to the affective domain. The 
cognitive aim of the inter-religious model, i.e. understanding the own religion 
in dialogue with other religions, is not represented in the measurement. With 
hindsight, we can say this item was probably not the best possible operationali-
sation of the cognitive dimension of the inter-religious model. Perhaps we 
could have better stressed the interest in and knowledge of other religious tra-
ditions, rather than referring to the understanding of the own tradition in dia-
logue with others. Therefore, our measurement of the inter-religious model 
emphasises learning to engage in dialogue with members of other religious 
groups.  
 
4.3.2. Levels of agreement with types of religious education 
Next, we analysed the level of agreement with types of religious education 
between students belonging to different religious backgrounds. We addressed 
the following question:  
 
Are there significant differences in the levels of agreement with models of reli-
gious education among Muslim, Christian and Hindu students?  
 
First of all, we found that all religious groups show more agreement with the 
mono-religious model than with the multi-religious and inter-religious model. 
Belonging to the vast religious majority (Muslims) or a religious minority 
(Christians and Hindus) at national level seemingly does not lead to a clear 
preference for either the mono-, the multi- or the inter-religious model. But 
although the order of preference is the same in all religious groups, there are 
nevertheless significant differences between the levels of agreement with each 
model. In what follows, we will discuss the inter-group differences for the 
mono-religious, multi-religious and the inter-religious model separately.  
 
Mono-religious model 
The level of agreement with the mono-religious model differs according to 
religious group. Surprisingly, the Hindu respondents (mean 4.45; standard 
deviation .44) show most agreement with the mono-religious model, followed 
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by the Christian (m 4.34; s.d. .51) and the Muslim respondents (m 4.30; s.d. 
.52), but there is only a statistically significant difference between Hindus and 
Muslims (see Table 4.2).  
 
Table 4.2. Levels of agreement (mean and standard deviation) with regard to 
the mono-religious model for Muslim, Christian and Hindu students; and com-
parison of means between religious groups of respondents (Scheffé test: F-
value: 4.67; sign. <.010) 
 
 N mean s.d. Christians Hindus 
Muslims 276 4.30 .52  * 
Christians 336 4.34 .51   
Hindus 178 4.45 .44   
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4=Agree; 5=Fully agree.”  
Inter-group differences are significant at p<.005 level (*)  
 
Multi-religious model 
The level of agreement with the multi-religious model differs significantly 
according to religious group. Christian respondents (mean 3.67; standard de-
viation .66), show the most agreement with the multi-religious model, followed 
by the Hindu (m 3.31; s.d. .70), and the Muslim respondents (m 3.03; s.d. .75). 
Unlike the results for the mono-religious model, the Scheffé test for the multi-
religious model shows significant differences between all respondents (see 
Table 4.3). 
 
Table 4.3. Levels of agreement (mean and standard deviation) with regard to 
the multi-religious model for Muslim, Christian and Hindu students; and com-
parison of means between religious groups of respondents (Scheffé test: F-
value: 63.17; sign. <.000) 
 
 N mean s.d. Christians Hindus 
Muslims 276 3.03 .75 * * 
Christians 337 3.67 .66  * 
Hindus 178 3.31 .70   
Scale: “1=I totally disagree; 2= I disagree; 3=I am not sure; 4=I agree; 5=I fully agree.”  
Inter-group differences are significant at p<.005 level (*)  
 
Inter-religious model 
The inter-religious model too is valued differently by Muslims, Christians and 
Hindus. Christian respondents show the most agreement with the inter-
religious model (m 3.91; s.d. .67), followed by Hindus (m 3.60; s.d. .62) and 
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Muslims (m 3.39; s.d..71). The Scheffé’s test shows that these inter-group dif-
ferences in agreement with the inter-religious model are also significant be-
tween all religious groups (see Table 4.4).  
 
Table 4.4. Levels of agreement (mean and standard deviation) with regard to 
inter-religious model for Muslim, Christian and Hindu students; and compari-
son of means between religious groups of respondents (Scheffé test: F-value: 
46.16; sign. <.000) 
 
 N mean s.d. Christians Hindus 
Muslims 276 3.39 .71 * * 
Christians 336 3.91 .67  * 
Hindus 178 3.60 .62   
Scale: “1=I totally disagree; 2= I disagree; 3=I am not sure; 4=I agree; 5=I fully agree.”  
Inter-group differences are significant at p<.005 level (*) 
 
4.3.3. Bivariate correlations 
This subsection will discuss the variables of personal characteristics and inter-
group attitudes that correlate with preferences for different types of religious 
education among students from different religions. We divide our discussion 
into two parts: first we look at the personal characteristics of students (socio-
economic status, centrality of own religion and different relative group size) 
who are in favour of a certain type of religious education, divided by religious 
group. Next we look at which variables of the inter-group attitudes (our inter-
mediary variables) correlate with preferences for different types of religious 
education. We first present the variables correlating with preference for types 
of religious education among Muslims, followed by those for Christians and 
Hindus. We answer the third research question:  
 
To what extent do background characteristics of students (socio-economic 
status, centrality of own religion, and relative group size) and inter-group atti-
tudes (trust, contact avoidance, religiocentrism, and models for interpreting 
religious plurality) correlate with the preference for different types of religious 
education among Muslim, Christian and Hindu students?  
 
Mono-religious model 
For Muslim respondents, the different ways in which they interpret religious 
scripture (i.e. the Koran) and the frequency of reading the Koran correlate sig-
nificantly with the mono-religious model. Those who believe that holy scrip-
ture is a source of divine inspiration (r .17), and a revelation of God in words (r 
.13), agree more with the mono-religious model. But Muslims showing agree-
ment with the conviction that the Koran is just a collection of cultural, human 
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texts (r -.17) show less agreement with the mono-religious model. Furthermore, 
more frequent reading of the Koran is related to agreement with the mono-
religious model (r .15).  
With regard to inter-group attitudes, two variables have significant cor-
relation with the mono-religious model. Muslim respondents who evaluate 
religious plurality negatively, i.e. by agreeing with monism (r .29), and those 
who show higher levels of religiocentrism, i.e. more agreement with positive 
in-group attitudes (r .16), show more agreement with the mono-religious 
model. 
For Christian respondents, nine personal characteristics are signifi-
cantly correlated with the preference for the mono-religious model. Religious 
salience (r .28), the belief that scripture is a source of divine inspiration (r .22), 
the perceived importance of parental religiosity (r .21), and the belief that 
scripture is a revelation of God in words (r .20) have the strongest correlation 
with the mono-religious model among Christians. The other variables that have 
significant correlations with the mono-religious model concern those who are 
involved more frequently as volunteers in their religious communities (r .19), 
those who read their scriptures more frequently (r .17), those who pray more 
frequently (r .15), those disagree with the belief that scripture is just a collec-
tion of human, cultural texts (r .11), and those whose fathers achieved higher 
education (r .11).  
There are three variables among the inter-group attitudes that have sig-
nificant and strong correlations with the mono-religious model: pluralism (r 
.28), trust in friends or family (r .21), and monism (r .13). This is a curious 
result, as the mono-religious model has a strong correlation with those who 
have a higher preference for monism as well as with those who preferred plu-
ralism. We will discuss this result further in the next section (4.4). 
Among Hindu respondents, five personal characteristics are signifi-
cantly related to the mono-religious model. Students who agree more with the 
conviction that holy scripture is a source of divine inspiration (r .33), those 
believing that religion plays an important role in their lives (r .28), those who 
agree that holy scripture is a revelation of God in words (r .22), those who pray 
more frequently (r .19), and those who disagree with the conviction that the 
holy scriptures are just a collection of human, cultural texts (r -.18) show a 
stronger preference for the mono-religious model.  
Among the inter-group attitudes, trusting strangers (r -.17) is nega-
tively related to the mono-religious model. This means that those who trust 
strangers show less agreement with the mono-religious model. Surprisingly, a 
more open attitude towards other religious traditions as expressed in pluralism 
(r .18) is positively related to the mono-religious model. 
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Table 4.5. Correlation between the mono-religious model and personal char-
acteristics and inter-group attitudes among Muslim, Christian and Hindu stu-
dents  
 
 Muslims Christians Hindus 
Personal characteristics 
Socio-economic status 
 Education of father  .11*  
Centrality of own religion 
 Perceived importance of parental 
religiosity 
 .21**  
 Religious salience  .28** .28** 
 Scripture as a source of divine inspi-
ration 
.17* .20** .33** 
 Scripture as a revelation of God in 
words 
.13* .20* .22** 
 Scripture as just a collection of hu-
man, cultural texts 
-17** .-11* -.18 
 Frequency of involvement as a volun-
teer in religious community 
 .19**  
 Frequency of reading of scripture  .15* .17**  
 Frequency of prayer  .15** .19** 
    
Inter-group attitudes 
Religiocentrism 
 Positive in-group .16**   
Trust 
 Trust strangers   -.17* 
 Trust friends or family  .21**  
Models of interpreting rel. plurality 
 Monism .29** .13*  
 Pluralism  .28** .18* 
    
Correlations are significant at p≤.00 level (**) or p≤.05 level (*). Insignificant correlations are 
not mentioned. 
 
Multi-religious model 
Table 4.6 shows that among Muslim respondents, none of the personal charac-
teristics (socio-economic, centrality of own religion and relative group size) 
has a significant correlation with the preference for the multi-religious model. 
Five variables of inter-group attitudes have significant and very strong correla-
tions with the multi-religious model: pluralism (r .40), contact avoidance (r -
.23), inter-marriage avoidance (r -.22), monism (r -.19) and trust of strangers (r 
.15). This finding indicates that those who evaluate religious plurality in more 
positive ways, those with lower preference for social contact with other groups, 
those who do not prefer inter-religious marriage, those who are more in favour 
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of generalised trust, and those who are less inclined to monism have correla-
tions with a preference for a multi-religious model. 
 
Table 4.6. Correlation between the multi-religious model and personal char-
acteristics and inter-group attitudes among Muslim, Christian and Hindu stu-
dents 
 
 Muslims Christians Hindus 
Personal characteristics 
Centrality of religion 
 Perceived importance of parental 
religiosity 
  .16* 
 Scripture as just a collection of 
human, cultural texts 
 .19**  
 Frequency of visiting house of 
worship  
 -.14* .22** 
 Frequency of involvement as a 
volunteer in religious community 
  .15* 
 
Inter-group attitudes    
Religiocentrism 
Avoidance of contact 
 Contact avoidance -.23** -.32** -.28** 
 Inter-marriage avoidance -.22**   
Trust 
 Trust of government  .12*  
 Trust of strangers .15* .14** .17* 
 Trust of friends or family  .12*  
Models of interpreting rel. plurality 
 Monism -.19** -.20**  
 Pluralism .40** .30** .26** 
    
Correlations are significant at p≤.00 level (**) or p≤.05 level (*). Insignificant correla-
tions are not mentioned. 
 
For Christians, two of the ‘personal characteristics’ variables have a significant 
but weak correlation with the multi-religious model: those who believe more 
that scripture is just a collection of cultural human texts (r .19) and those who 
less frequently visit places of religious worship and are involved as volunteers 
in a religious community (r -.11). With regard to the inter-group attitudes, the 
multi-religious model is chosen by Christians who do not avoid engaging in 
social contact with others (r -.32), those who do not prefer monism (r -.20), and 
those who support pluralism (r .30). There are two other variables that correlate 
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with the multi-religious model, but these correlations are relatively weak: trust 
of strangers (r .14) and trust of friends or family (r .12). 
For Hindu respondents, three ‘personal characteristics’ variables have 
positive correlations with the multi-religious model: students who more fre-
quently go to a place of religious worship (r .22), those who perceive that it is 
important to their parents that they adopt their religious values (r .16), and 
those who are more frequently involved as volunteers in their religious com-
munity (r .15). The personal characteristics that have significant correlations 
with the multi-religious model among Hindus tested are similar to those of the 
Christian and Muslim respondents: contact avoidance (r -.28) has a strong 
negative correlation, while pluralism (r .26) has a strong positive correlation 
with the preference for a multi-religious model. The other variable that has a 
significant but relatively weak correlation with the multi-religious model is 
trust in strangers (r .17). 
 
Inter-religious model 
Among Muslim respondents, only two personal characteristics show a rela-
tively weak, but significant correlation with the inter-religious model: the fre-
quency of visiting a house of worship, i.e. mosque visits (r -.18), and the edu-
cation level of the father (r -.14). This means that Muslim students who visit 
their mosque more frequently and whose fathers are less educated show more 
agreement with the inter-religious model. The following inter-group attitudes 
show significant correlations with the inter-religious model: pluralism (r .39) 
and trusting strangers (r .17) agree more with the inter-religious model, while 
general avoidance of contact with people from another religion (r -.27) and 
avoiding people belonging to another religious tradition as (potential) future 
spouses (r -.27) agree less with the inter-religious model. These findings are in 
line with what one could expect (see Table 4.7).  
For Christians, the frequency of reading holy scripture (r -.11) and the 
frequency of praying (r -.11) relate negatively to the inter-religious model. 
There are also five inter-group attitudes that correlate significantly with the 
inter-religious model. Similar to the results from Muslim respondents, plural-
ism (r .27) is strongly correlated with the preference for the inter-religious 
model, while general contact avoidance (r -.25) is negatively correlated with 
the inter-religious model. Furthermore, those who trust strangers (r .13) and 
those who show more trust in friends and family (r .18) are also more in favour 
of the inter-religious model. But monism (r -.11) is negatively correlated with 
the inter-religious model. This indicates that the less Christian students agree 
with a monistic attitude towards religious plurality, the more they favour the 
inter-religious model. Here, too, all findings are in line with what one could 
reasonably expect. 
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Table 4.7. Correlation between inter-religious model and personal character-
istics and inter-group attitudes among Muslim, Christian and Hindu students 
 
 Muslims Christians Hindus 
Personal characteristics 
Socio-economic status 
 Education of father -.14*   
Centrality of religion    
 Scripture as a revelation of God in 
words 
  -.23** 
 Frequency of visiting house of wor-
ship  
-.18**   
 Frequency of reading scripture   -.11*  
 Frequency of prayer  -.11*  
 
Inter-group attitudes    
Religiocentrism 
 Negative out-group attitudes   -.20** 
Avoidance of contact 
 Contact avoidance -.27** -.25** -.30** 
 Inter-marriage avoidance -.27**   
Trust  
 Trust of strangers .17** .13*  
 Trust of friends or family  .18**  
Models of interpreting rel. plurality 
 Monism  -.11*  
 Pluralism .39** .27** .30** 
    
Correlations are significant at p≤.00 level (**) or p≤.05 level (*). Insignificant correlations are 
not mentioned. 
 
For the Hindu respondents, the only personal characteristic that has a strong 
and significant (negative) correlation with the inter-religious model is the be-
lief that scripture is the revelation of God in words (r -.23). Disagreement with 
a rather orthodox view on holy scriptures relates to more support for the inter-
religious model. Three inter-group attitudes show significant correlation with 
the inter-religious model. Contact avoidance (r -.30) and negative out-group 
attitudes (r -.20) relate less to the inter-religious model, while pluralism (r .31) 
is clearly positively related to the inter-religious model. 
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4.3.4. Multiple regression  
Next, we look at the influence of personal characteristics and inter-group atti-
tudes on the preference for different types of religious education. In doing so, 
we answer the fourth research question:  
 
To what extent do inter-group attitudes induce (or reduce) preference for dif-
ferent models of religious education while controlling for background charac-
teristics?  
 
This question is answered by means of a multiple regression analysis (method: 
Enter), in which personal characteristics are defined as independent variables, 
inter-group attitudes as intermediary variables, and the two types of religious 
education (i.e. the mono-religious and the inter-religious models) as dependent 
variables. We include students’ personal characteristics and inter-group atti-
tudes in the regression analysis of each group of respondents (i.e. Muslim, 
Christians and Hindus) as soon as they show relevant (r ≥.20) and significant 
(p. ≤ .000) correlation with the dependent variable concerned in at least one of 
the religious groups.  
We conducted two regression analyses for each dependent variable (i.e. 
the mono-religious and the multi-religious model). In ‘regression model 1’ we 
inserted into the regression analysis only the personal characteristics which 
potentially contribute to the total explained variance (R2) of the dependent 
variables. In this explained variance, the independent variables account for a 
certain weight expressed by the standardised regression coefficient ß. In ‘re-
gression model 2’ we inserted personal characteristics (i.e. independent vari-
ables) and inter-group attitudes (i.e. intermediary variables) in order to exam-
ine the extent to which these variables explain the agreement with the mono-
religious and the multi-religious models. The results for ‘regression model 1’ 
and ‘regression model 2’ for each religious group of respondents can be found 
in Table 4.8 for the mono-religious model as dependent variable, in Table 4.9 
for the multi-religious model as dependent variable, and Table 4.10 for inter-
religious model as dependent variable. 
 
Mono-religious model 
In the first regression model, the total explained variance of the agreement with 
the mono-religious model varies according to the religious background of the 
respondents. The total explained variance (adj. R²) is 16% among Hindu re-
spondents, 15% among Christians, and only 3% among Muslims. The stan-
dardised regression coefficients (ß) express the relative weight of the variables 
concerned in this total explained variance. To guarantee comparison of the 
regression analyses between the different religious groups, we included all 
independent variables in regression model 1 that showed relevant and signifi-
cant correlation with the mono-religious model in (at least) one of the religious 
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groups. It is therefore not surprising that some variables are neither significant 
nor relevant for certain groups.  
Among Muslims, none of the personal characteristics (socio-economic 
status, centrality of own religion, and relative group size) contribute signifi-
cantly to the explanation of (agreement with) the mono-religious model. For 
Christians, religious salience (ß .13) has by far the most influence on the mono-
religious model. The other relevant variables are the conviction that holy scrip-
ture is a source of divine inspiration (ß .10), and the perceived importance of 
parental religiosity (ß .08). Socio-economic characteristics and relative group-
size (at provincial level) do not contribute to Christians’ preference for the 
mono-religious model. For Hindu respondents, the following two variables 
induce agreement with the mono-religious model: religious salience (ß .18), 
and the conviction that holy scripture is a source of divine inspiration (ß .13). 
Here, too, personal characteristics do not contribute to the preference for the 
mono-religious model.  
How do these results relate to the hypotheses formulated above? Hy-
pothesis 1a is rejected: there is no indication that students with a lower socio-
economic status are more likely to prefer the mono-religious model. Hypothe-
sis 2a is confirmed for both Christian and Hindu students: students who are 
more committed to the centrality of their own religion are more likely to prefer 
the mono-religious model, and religious salience is a good indicator in this 
regard (See Table 4.8, model 1). 
In the second regression model, inter-group attitudes are added as in-
termediary variables. Regression model 2 adds significantly to the total ex-
plained variance of the mono-religious model for Christians and Muslims, re-
sulting in a total explained variance (adj. R²) of 22% for Christians, 16% for 
Hindus, and 8% for Muslims. 
For Muslim respondents, personal characteristics remain insignifi-
cant. For Christians, there is a slight decrease in the relative weights of the 
three personal characteristics that contribute significantly to the mono-religious 
model. The perceived importance of parental religiosity and the conviction that 
holy scripture is a source of divine inspiration remain insignificant, while reli-
gious salience retains its significance. For Hindu respondents, the relative 
weights of the personal characteristics in explaining the mono-religious model 
remain the same.  
Concerning inter-group attitudes, the negative evaluation of religious 
plurality or monism (ß .20) is by far the strongest predictor for the mono-
religious model among Muslim respondents. Among Christians, pluralism (ß 
.21), surprisingly, induces preference for the mono-religious model. We will 
come back to this finding later in the discussion. Among Hindus, none of the 
inter-group attitudes (religiocentrism, avoidance of contact, trust, and interpret-
ing religious plurality) has an effect on the mono-religious model. 
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Table 4.8. Regression analyses for mono-religious model with weights (β) for 
each variable and total explained variance (R2 and Adjusted R2) for Muslim, 
Christian and Hindu students separately 
 
 Muslims Christians Hindus 
Model 
1 
Model 
2 
Model 
1 
Model 
2 
Model 
1 
Model 
2 
Centrality of own religion 
 Perceived impor-
tance of parental 
religiosity 
.04 .02 .08* .07 -.01 -.01 
 Religious sali-
ence 
.08 .03 .13** .11** .18** .18** 
 Scripture as a 
source of divine 
inspiration 
.07 .04 .10** .06 .13** .13** 
 Scripture as a 
revelation of God 
in words 
.04 .01 .05 .03 .08 .08 
 Frequency of 
involvement as a 
volunteer in reli-
gious community 
-.02 -.04 .05 .05 -.01 -.01 
 Frequency of 
prayer 
.10 .11* .06 .06 .07 .07 
       
Inter-group attitudes 
 Trust friends or 
family 
 .03  .10  -.00 
 Pluralism  .05  .21**  .10 
 Monism  .20**  .04  -.05 
       
R2 .05 .11 .16 .24 .19 .21 
Adj. R2 .03 .08 .15 .22 .16 .16 
R2 Change   .05  .06  .00 
       
Standardized regression coefficients (β) are significant at p < .01 (**) or p < .05 (*) 
level. 
 
How do these results relate to our expectations formulated above? Hypothesis 
4a, 5a and 6a are rejected. To clarify: there is no clear empirical proof that 
lower levels of trust induce more agreement with the mono-religious model 
(H4a); that higher levels of contact avoidance result in more agreement with 
the mono-religious model (H5a); or that higher levels of religiocentrism lead to 
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a preference for the mono-religious model, even though we found a correlation 
between positive in-group attitudes and a preference for the mono-religious 
model (H6a). Hypothesis 7a (‘Students who agree more with monism will 
show more agreement with the mono-religious model’) is confirmed for Mus-
lim students, but we did find a surprising result among Christian respondents: 
pluralism induces agreement with the mono-religious model (see Table 4.8, 
model 2). 
 
Multi-religious model 
None of the ‘personal characteristics’ items (socio-economic status, centrality 
of own religion, and relative group size) has significant influence on preference 
for the multi-religious model among the Muslim respondents (see Table 4.9). 
For Christians, the belief that religious scripture is just a collection of cultural 
texts (ß .14) is by far the most significant – nevertheless weak – contribution to 
their preference for the multi-religious model. For Hindus, the belief that reli-
gious scripture is just a collection of cultural texts (ß .12) is also by far the 
most influential (and only) factor contributing to their preference for a multi-
religious model. 
What do these results say about our expectations formulated in our 
theoretical frame? Hypothesis 1a and 1b are not confirmed. There is no influ-
ence either from the socio-economic status of the students nor of the centrality 
of their own religion. We consider students who see scripture just as cultural 
texts not are strong committed believers within a religion. 
In the second step of regression analysis, the difference of the total ex-
plained variance is the highest among Muslims (R² .20), followed by Christians 
(R² .16) and Hindus (R² .09). The second step of analysis confirms that none of 
the ‘personal characteristics’ variables of Muslim respondents influences their 
preference for the multi-religious model. For Christians, the relative weight of 
the belief that scripture is just a collection of cultural texts drops to .09, but 
remains significant. For Hindu respondents, the relative weight of the belief 
that scripture is just a collection of cultural texts decreases slightly to .10, and 
remains significant. 
There are a number of ‘inter-group attitude’ variables that influence the 
preference for the multi-religious model. For Muslims, religiocentrism, contact 
avoidance and trust variables do not influence their preference. For Muslims, 
different models of interpreting religious plurality have by far the strongest 
influence on the preference for a multi-religious model. A positive evaluation 
of religious plurality – pluralism (ß .51) – has the highest contribution to pref-
erence for the multi-religious model. A negative evaluation of religious plural-
ity – monism (ß -.17) – has the second-strongest influence on preference for 
the multi-religious model, among the Muslim groups.  
In contrast to the Muslim respondents, rejection of contact avoidance 
(ß -.37) has by far the strongest influence on preference for the multi-religious 
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model among Christians. The second most influential factor affecting Christian 
preference for the multi-religious model is a positive evaluation of religious 
plurality – pluralism (ß .26) – followed by agreement with inter-religious mar-
riage (ß .20). For Christians, religiocentrism and trust do not contribute to pref-
erence for the multi-religious model. There is also a positive influence of inter-
marriage avoidance on preference of Christian students for the multi-religious 
model. This is a remarkable result because inter-marriage avoidance has no 
significant correlation with preference with the multi-religious model (see Ta-
ble 4.7 bivariate analysis).  How can this be explained? We argue that this is a 
suppressor effect. In the regression analysis, intermarriage avoidance turns into 
a positive influence when contact avoidance and pluralism are taken into ac-
count. Contact avoidance and pluralism have the opposite effect on agreement 
with multi/religious education in the regression analysis, but intermarriage 
avoidance has a sufficiently strong co-liniar relation with both of them. Under 
this condition, a suppressor effect can emerge (Scheepers, Gijsberts & Hello 
2002). 
Also for Hindu respondents is a stronger rejection of contact avoidance 
the strongest influence (ß -.38) on preference for the multi-religious model. 
The second most influential factor affecting agreement with a multi-religious 
model is a positive evaluation of religious plurality – pluralism (ß .29). The 
weakest factor contributing to preference for the multi-religious model among 
the Hindu respondents is the avoidance of inter-marriage variable (ß .10). Re-
ligiocentrism and trust do not contribute to the preference of Hindus for the 
multi-religious model. 
What do these results say about our hypothesis? Hypothesis 3b, 4a and 
6b are rejected. Students do not prefer the multi-religious model more if they 
belong to a minority group compared to a majority group (H3b), when they 
have a higher level of generalised trust (H4a) or a lower negative out-group 
attitude (H6b). There is strong confirmation for hypothesis 5b for Christian and 
Hindus: the less contact avoidance, the more they agree with the multi-
religious model. There is also a strong confirmation of hypothesis H7a for all 
student groups: Students with a higher level of preference for pluralism will 
agree more with either a multi-religious model.  
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Table 4.9. Regression analyses for multi-religious model with weights (β) for 
each variable and total explained variance (R2 and Adjusted R2) for Muslim, 
Christian and Hindu students separately 
 
 Muslims Christians Hindus 
Model 
1 
Model 2 Model 1 Model 2 Model 1 Model 
2 
Centrality of own religion 
 Scripture just as a human 
collection of cultural texts 
.05 .03 .14** .09* .12* .10* 
 Frequency of visiting  
house of worship  
.00 .03 -.08 .02 .10 .06 
Inter-group attitudes 
 Contact avoidance  -.08  -.37**  -.38** 
 Inter-marriage avoidance  -.10  .20**  .10* 
 Pluralism  .51**  .26**  .29** 
 Monism  -.17**  -.08*  .10 
R2 .01 .22 .05 .22 .08 .19 
Adj. R2 .00 .20 .04 .20 .07 .16 
R2 Change   .20  .16  .09 
Standardized regression coefficients (β) are significant at p < .01 (**) or p < .05 (*) level. 
 
Inter-religious model 
In the regression model containing personal characteristics only (‘model 1’), 
the total explained variance (adj. R²) of agreement with the inter-religious 
model is nil for Muslims and Christians, and 5% for Hindu respondents. None 
of the personal characteristics (socio-economic status, centrality of own relig-
ion and relative group size) play a role in explaining agreement with the inter-
religious model among Muslims and Christians. The conviction that holy scrip-
ture is a revelation of God in words (ß .19) is the only variable in this category 
that demonstrates the preference of Hindus for the inter-religious model. 
Relating these findings to our hypotheses, we found no causal relation 
between socio-economic status and preference for the inter-religious model 
(H1b). Meanwhile, hypothesis 2b (‘Students who are less committed to the 
centrality of their own religion are more likely to prefer the inter-religious 
model’) is rejected by Hindu students. All in all, we found that an orthodox 
view on religious scripture induces a stronger (and not a weaker) preference for 
the inter-religious model (see Table 4.10, model 1). 
In the second regression model, inter-group attitudes are added as in-
dependent variables in the explanation of the inter-religious model. This leads 
to a total explained variance (adj. R²) of 19% among Muslims, 11% among 
Christians and 8% among Hindus. The relative weight of the conviction that 
holy scripture is a revelation from God in words decreases slightly among our 
Hindu respondents, but remains significant.  
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With regard to inter-group attitudes, religiocentrism and trust do not 
respectively reduce agreement or induce agreement with the inter-religious 
model among Muslims. Pluralism (ß .42) shows the most influence on prefer-
ence for the inter-religious model: an open attitude towards religious plurality 
induces preference for the inter-religious model. General contact avoidance (ß -
.15) reduces the likelihood of agreement with the inter-religious model, as does 
the avoidance of people of another religious tradition as (potential) future 
spouses (ß -.11). Analysis of the responses from Christian respondents shows 
the same pattern to a certain degree. Once again, religiocentrism and trust do 
not influence the levels of agreement with the inter-religious model. General 
contact avoidance (ß -.27) clearly reduces agreement with the inter-religious 
model, while pluralism (ß .26) leads to more agreement with this model. 
Among Hindus, a pluralistic attitude (ß .34) induces agreement with the inter-
religious model, while contact avoidance (ß -.26) and negative out-group atti-
tudes (ß -.16), logically, reduce agreement with the inter-religious model. In-
terestingly, the avoidance of inter-religious marriage (ß .18) is related to a 
stronger preference for the inter-religious model among Hindus. 
 
Table 4.10. Regression analyses for inter-religious model with weights (β) for 
each variable and total explained variance (R2 and Adjusted R2) for Muslim, 
Christian and Hindu students separately 
 
 Muslims Christians Hindus 
Model 
1 
Model 
2 
Model 
1 
Model 
2 
Model 
1 
Model 
2 
Centrality of own religion   .  
 Scripture as a 
revelation of 
God in words 
.03 .00 .02 .01 .19** .16** 
       
Inter-group attitudes 
 Negative out-
group 
 -.05  --  -.16* 
 Contact avoid-
ance 
 -.15*  .-27**  -.26** 
 Intermarriage 
avoidance 
 -.11  .06  .18* 
 Pluralism  .42**  .26**  .34** 
R2 .00 .20 .00 .12 .05 .21 
Adj. R2 .00 .19 .00 .11 .05 .18 
R2 Change   .19  .11  .13 
       
Standardized regression coefficients (β) are significant at  p < .01 (**) or p < .05 (*) level. 
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To what degree do these results match our expectations? Belonging to a minor-
ity group (H3b) or having relatively high levels of trust (H4b) does not induce 
agreement with the inter-religious model, even though levels of trust among 
Muslims and Christians are significantly related to the inter-religious model. A 
causal relationship is once again more difficult to prove than the observation of 
correlation. But among all religious groups of students, we found clear evi-
dence that lower levels of contact avoidance induce agreement with the inter-
religious model (H5b). Among Hindus, it is further confirmed that negative 
out-group attitudes reduce agreement with the inter-religious model (H6b). 
Clearly, pluralistic attitudes also lead to more agreement with the inter-
religious model, which confirms H7b among all our groups of respondents (see 
Table 4.10, model 2).  
 
4.4. Summary and discussion 
 
Next, we present a summary of the main empirical findings, and reflect theo-
retically on the findings in a discussion section. We start with the first research 
question: 
 
(1) What comparative models of religious education emerge among Muslim, 
Christian and Hindu students? 
 
Summary 
First of all, we were able to construct comparable models of religious educa-
tion for the different religious groups. The comparative measurement of differ-
ent models of religious education does not always encompass all aspects, and 
certain aspects are less characteristic for certain models. The mono-religious 
and multi-religious models contain all three aims of religious education: cogni-
tive, affective, and attitudinal; but in the inter-religious model, the cognitive 
dimension is absent. Secondly, a remarkable result is that the attitudinal dimen-
sion (sometimes together with the affective) is the most dominant dimension in 
all models. 
 
Discussion 
How do we interpret these findings? For the mono-religious model, our find-
ings confirm our theoretical framework. All three aims of religious education 
appear in the mono-religious model. In the mono-religious model, students 
deepen their knowledge of, develop interest in, and identify with the beliefs, 
values and rituals of the own religious tradition. 
The multi-religious model aims at learning from different religions. 
The affective and attitudinal dimensions are slightly more dominant in this 
model than the cognitive dimension. The affective dimension refers to the de-
velopment of interest in the beliefs, values and rituals of different religions. 
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The attitudinal dimension aims at helping students to shape their own identity 
on the basis of different religious values. The cognitive dimension character-
ises this model only weakly. To put it differently, the students in our research 
understood the multi-religious model as being more focused on affective and 
attitudinal dimensions, and less on gaining knowledge about the beliefs, values 
and rituals of other religions (i.e. the cognitive dimension). 
For the inter-religious model, the scale construction does not com-
pletely confirm our theoretical framework, since the cognitive aim is absent in 
this model. The measurement of the inter-religious model only contains the 
affective and attitudinal dimensions. The attitudinal aim refers to the develop-
ment of willingness to engage in a dialogue with other religious traditions. The 
affective aim is to increase interest in studying one’s own religion through 
dialogue with other religions. But without the cognitive aim, an important ele-
ment is missing from the inter-religious model: namely, the objective to culti-
vate the capacity to exchange religious perspectives. From a theoretical point 
of view, this raises some questions. How can one learn to live together with 
others without knowing the religious teachings of other religious groups? How 
can one learn to have a dialogue without the ability to exchange perspectives? 
We also found that the attitudinal aim was dominant in our measure-
ments of the models of religious education. This finding is consistent with 
other empirical research that has found that religious education is considered to 
be strongly related to identity construction (cf. Francis et al. 1996; Wardekker 
& Meidema 2001; Altena & Hermans 2003). The stress on the attitudinal aims 
in religious education will be further elaborated on in our next discussion, par-
ticularly with regard to the influence of the students’ inter-group attitudes on 
their preference for types of religious education. 
 
(2) Are there significant differences in the levels of agreement with types of 
religious education among Muslim, Christian and Hindu students? 
 
Summary 
In all groups, the strongest agreement was with the mono-religious model, 
followed by the inter-religious model. The multi-religious model had the low-
est level of agreement. However, the level of agreement differed between reli-
gious groups. For the mono-religious model, Muslim students had the lowest 
level of agreement, while Christians scored higher than Muslims, and the 
Hindu respondents had a still-higher level of agreement. In comparison to the 
other groups, the Christians scored the highest level of agreement with the 
multi-religious and inter-religious models. Hindus scored lower than Chris-
tians, and Muslims had the lowest level of agreement of all.  
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Discussion 
The fact that all groups had the highest level of agreement with the mono-
religious model is striking, particularly if one compares it with studies per-
formed in a different context, such as Europe. Ziebertz and Riegel (eds. 2009) 
have conducted research in 16 countries in Europe, looking at how teachers 
teach religion. The results are rather uniform, especially among teachers in 
Western European countries, where they favour the multi-religious model pre-
dominantly, followed by the inter-religious model. The mono-religious model 
is the model least preferred by teachers in Western European countries. This 
difference seems to reflect a difference in religious context between Europe 
and Indonesia: secularisation and de-institutionalisation has weakened the in-
fluence of religious communities (i.e. churches) on society in Europe, but in 
Indonesia their influence is quite strong. In education, this manifests itself 
through the dominance of mono-religious education within all religious groups 
(the majority and the minority). We must also bear in mind that in the inter-
religious model the cognitive dimension is completely absent, and in the multi-
religious model the cognitive dimension is less prominent. 
The result is a challenge to the fact that Indonesia is a religiously plu-
ralistic country. According to many scholars, the mono-religious model has at 
least two weaknesses: (1) with regard to the dynamic of religious interpreta-
tion, and (2) its recognition of religious plurality (cf. Sterkens 2001; Hermans 
2003; Ziebertz 2007). First, with the mono-religious model there is no need to 
contextualise, because context does not add anything to the teaching of religion 
(e.g. rituals, stories, etc.) (Sterkens 2001, 52). In some religious traditions, 
contextuality in religion is perceived as imperfection and deviation from the 
tradition of the mainstream. For instance, ideas of religious purification con-
firm the resistance of religious communities to new ideas and insights.114 This 
idea is reflected in the aim of the mono-religious model, where the identity of a 
new generation is perceived to be a repetition of what is considered to be the 
‘original’ religious identity.  
Second, with regard to the recognition of religious plurality, the mono-
religious model does not provide students with the opportunity to learn about 
different religions and from other religious believers. Students are only able to 
enhance their knowledge of their own religion, while they pretend to live in a 
mono-religious situation which does not actually exist in our global society (cf. 
Küng 1991). Recognition of other religious traditions is a problem for the 
mono-religious model – it does not approach other religions in terms of their 
own self-understanding. Other religions are interpreted and evaluated entirely 
from an outsider’s perspective, i.e. from the seeker’s own frame of reference.  
                                                          
114 The jargon of ‘Back to the Qur’an and the Prophet tradition’ leads to the under-
standing that the only sources of truth are those written in the old traditions. People are 
imagined to have lived in a ‘golden era’ during the Prophet Muhammad period.   
PDF-Muster LIT Verlag 08/12/15
CHAPTER 4 
 
 
140 
There is a danger that the mono-religious model could lead to ethno-
centrism or religiocentrism (cf. Sterkens 2001, 53; Anthony et al. 2005). It runs 
the risk of strengthening positive in-group attitudes, and negative attitudes 
towards religious out-groups. As predicted by contact theory, a consequence of 
religiocentrism is that students trust only those who share their religious iden-
tity. It can cause people to refuse to have more than a minimum of social con-
tact with persons from other religions, and to have a claim to absolute religious 
truth (cf. Putnam 2007).  
 
(3) To what extent do background characteristics of students (socio-economic 
status, centrality of own religion, and relative group size) and inter-group atti-
tudes (trust, contact avoidance, religiocentrism, and models for interpreting 
religious plurality) correlate with the preference for different types of religious 
education among Muslim, Christian and Hindu students?  
 
(4) To what extent do inter-group attitudes induce (or reduce) preference for 
different models of religious education while controlling for background char-
acteristics?  
 
We present a summary of personal characteristics and inter-group attitudes that 
contribute to preference for types of religious education. We begin with the 
mono-religious model, followed by the multi-religious and inter-religious 
models. For each model, we first reflect on the results from Muslim respon-
dents, followed by those from Christian and Hindu respondents. 
 
Mono-religious model 
 
Summary 
For Muslim respondents, a negative attitude towards religious plurality (i.e. 
monism) has a strong correlation with the mono-religious model. Monism is 
also the strongest of our predictors for a preference for the mono-religious 
model among Muslims. For Christian students, religious salience and a positive 
attitude towards religious plurality (i.e. pluralism) show significant correlation 
with the mono-religious model. Here, pluralism is a predictor for the mono-
religious model, while the contribution of religious salience is relatively weak. 
As for Hindu students, several aspects of the centrality of one’s own religion 
correlate with the mono-religious model, such as religious salience and differ-
ent ways of interpreting religious scripture. However, religious salience is the 
only aspect that induces agreement with the mono-religious model.  
 
Discussion 
Among Muslims, the denial of other religions’ truth claims, and the conviction 
that only they hold the absolute truth (i.e. monism), have the strongest influ-
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ence on the preference to learn only about the own religion. Claims to truth 
have been the subject of hot debate in Indonesian Muslim history. According to 
Esposito (2010, 53; cf. Allport 1966, 449-450) there are at least two bases for 
truth claims in Islam: the doctrine of election, perceiving Muslims to be the 
‘best’ community, or al-khair al-ummah; and the doctrine of revelation as the 
sole authority for religious teachings. (1) First, with regard to the doctrine of 
election, some Muslims draw a strict line between believers (mu’min) and un-
believers (kafir). This is easily distorted to ‘the people of God’ versus those 
who are ‘not the people of God’. The distinction between believers and unbe-
lievers is also made within the Islamic community itself. In Indonesia there has 
always been a strong rejection of interpretations that are different from main-
stream Islam, such as Ahmadiya and Shi’a groups. The claim for sole authority 
for religious interpretation made by the Indonesian Ulama Council (Majelis 
Ulama Indonesia) forces those who have different religious interpretations to 
declare themselves non-Muslim, which results in a denial of their self-
perceived religious identity. (2) Second, the doctrine of revelation stresses the 
special status of the Qur’an for the Muslim community. The Qur'an is consid-
ered to be God's final – unmediated – word to human beings. At least in part, it 
is designed to correct the errors of Judaism and Christianity. Those who be-
lieve in earlier revelations and patterns of faith are in error, and may be consid-
ered guilty of failing to grasp God's unfolding plan for human beings.  
Among Christian respondents we have found that principally, plural-
ism – next to religious salience – induces a preference for the mono-religious 
model. This influence of pluralism is a remarkable result, and contradicts our 
hypothesis. How can a positive attitude towards religious plurality stimulate 
Christian students to learn more about the own religion? The reason may have 
to do with the social context of Indonesian Christians, who have been familiar 
with religious diversity throughout their lives. As a minority group, Christians 
are more likely to have contact with people from other religious traditions than 
Muslims (the national majority) and Hindus (as a big majority, prevalent virtu-
ally only in Bali) among professional contacts, friends and family. There are 
most likely to be Muslims among professional contacts and friends. Extended 
family members may belong to different Christian churches, and may also be 
Muslim. For Christian students, it is the open attitude towards religious plural-
ity (i.e. pluralism) that allows them to study their own religious tradition in 
their context, which is dominated by Muslims. A positive outlook on religious 
plurality in combination with religious salience seemingly encourages Chris-
tian students to study their own religion. 
As for Hindu respondents, the centrality of one’s own religion has a 
strong (positive) correlation with the mono-religious model. This finding con-
firms our expectations. More specifically, religious salience and the conviction 
that scripture is a source of divine inspiration induces agreement with the 
mono-religious model. Contrary to what was recorded for our Muslim and 
PDF-Muster LIT Verlag 08/12/15
CHAPTER 4 
 
 
142 
Christian respondents, we do not find a causal relation between inter-group 
attitudes and the preference for the mono-religious model among our Hindu 
students. How do we interpret this finding? It proves that Hinduism has a dif-
ferent emphasis to the Abrahamic religions. While in the Abrahamic religions 
issues of truth claims, religiocentrism and trust play a role in relation to the 
mono-religious model, this is not the case among our Hindu respondents. For 
Hindus, religious salience, the view on religious scripture, and frequency of 
praying are related to a preference for the mono-religious model. Weber (1958, 
22ff.; Titib 2003) has pointed out the central position of religious practices and 
ritual duties (dharma) in Hinduism. Unlike Abrahamic religions, which stress 
truth claims, Hinduism seems rather to be concerned with dharma as the very 
foundation of (religious) life. Furthermore, Landmann (2012, 247) argues that 
the Indonesian Hindu community expects religious education to strengthen 
sradha (iman, or faith) and bhakti (ketakwaan, following the commands of 
God) by nurturing Hindu doctrine and practice. It is therefore logical that 
Hindu students who believe that religion plays an important role in their lives, 
and who pay more attention to the practices of their own religion, have a 
greater preference for the mono-religious model.  
 
Multi-religious model 
 
Summary  
Different models of interpreting religious plurality have the strongest influence 
among Muslims on the preference for a multi-religious model. A positive 
evaluation of religious plurality (pluralism) has the highest contribution to 
preference for the multi-religious model, and a negative evaluation of religious 
plurality (monism) has the second-strongest influence on preference for the 
multi-religious model. In contrast to the Muslim respondents, rejection of con-
tact avoidance has the strongest influence on preference for the multi-religious 
model among Christians. The second most influential factor affecting Christian 
preference for the multi-religious model is a positive evaluation of religious 
plurality (pluralism), followed by agreement with inter-religious marriage. For 
Hindu respondents, a rejection of contact avoidance has the strongest influence 
on preference for the multi-religious model. The second most influential factor 
affecting agreement with the multi-religious model is a positive evaluation of 
religious plurality (pluralism). The weakest factor contributing to preference 
for the multi-religious model among the Hindu respondents is the avoidance of 
inter-marriage variable. 
 
Discussion 
For all students, a positive evaluation of religious plurality is strongly corre-
lated with and contributes to agreement with the multi-religious model. For 
Muslim students this is the only predictor for their preference. This is in accor-
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dance to the fact that truth questions are dominant in their understanding of 
their religion. For Christian and Hindu students, contact avoidance reduces 
preference for the multi-religious model.  
How can we explain this difference? The simplest explanation is that 
members of minorities cannot avoid having contact with the majority. This 
argument is less convincing for Hindus in Bali, who themselves are the major-
ity in that unique situation. Avoidance of contact is a motive reflecting a threat 
to religious identity, especially under circumstances with a high level of anxi-
ety and uncertainty (Sidel 2007). Based on this assumption, we can interpret 
our findings in the following way: those Christian and Hindu students who feel 
less threatened in their identity are more inclined to show their tolerance to-
wards different religious traditions, and to discuss and develop an appreciation 
of the beliefs, values and rituals of different religious traditions. They are also 
more inclined to shape their own identity on the basis of different religious 
values. On the face of it, this makes sense; but we need further research to test 
this argument.  
 
Inter-religious model 
 
Summary 
Among Muslim students, a positive evaluation of religious plurality (i.e. plu-
ralism) shows the strongest correlation with the inter-religious model. Avoid-
ance of inter-group contact (both general contact avoidance and inter-marriage 
avoidance) is negatively related to the inter-religious model. As far as the 
causal relationships among Muslim respondents are concerned, pluralism in-
duces agreement with the inter-religious model, and general contact avoidance 
reduces preference for the inter-religious model. We find similar results among 
Christian respondents: pluralism induces agreement with the inter-religious 
model, while contact avoidance reduces it. The same is true for Hindu students; 
and in addition to that, we found that negative out-group attitudes reduce 
agreement with the inter-religious model.  
 
Discussion 
Our findings show the important contribution of pluralism to a preference for 
the inter-religious model. Pluralism is the most influential factor among Mus-
lims, Christians and Hindus. Seemingly, for believers of any tradition, an open 
attitude towards religious plurality is crucial for readiness to engage in dia-
logue, and for willingness to learn with and from others.  
Contact avoidance, on the other hand, significantly reduces agreement 
with the inter-religious model among all groups of respondents. This finding is 
also in line with our expectations. Nevertheless, the relative weight and the 
significance of the negative influence of contact avoidance on the inter-
religious model is lower among Muslim respondents. Contact theory indicates 
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that those belonging to a minority group typically have more opportunities for 
contact with members of other groups. This makes avoidance of contact with 
believers from another religious tradition as friend, classmate or neighbour a 
very deliberate choice for Christians, simply because it is difficult to avoid 
Muslims in daily life. The same is true for our Hindu respondents from Bali. 
Recently, Bali has received an influx of Muslim migrants from Java and Su-
lawesi (MacRae 2003, 163; Picard 2011, 118), and the island is a popular des-
tination for Western (often Christian) tourists. For the Hindu Balinese too, it 
would be difficult to avoid people from another tradition.  
But this might be different for our Muslim respondents. As they are a 
vast national majority, contact avoidance among Muslims may not be a con-
scious choice. For the same reason, Pettigrew and Tropp (2006) have pointed 
to the fact that actual inter-group contact on out-group derogation is signifi-
cantly greater for majorities than for minorities. Actual inter-group contact is 
likely to a positive choice for the majority group, just as avoidance of contact is 
more likely to be a deliberate choice for the minority. Empirical research has 
confirmed the relation between inter-group contact and relative group size in 
Indonesia, and has also further refined the effects of the (quantity and quality) 
of contact on out-group derogation. It has been found that inter-religious con-
tact – and more specifically, the amount of contact or ‘quantity of contact’ – 
reduces negative out-group attitudes among majority Muslims in Indonesia, but 
not among minority Christians. However, the quality of contact reduces nega-
tive attitudes regardless of relative group size (Kanas, Scheepers & Sterkens 
2015). More contact creates opportunities to learn from others, and increases 
the opportunity to become more interested in their beliefs and religious prac-
tices – which is characteristic of the inter-religious model.  
Contact avoidance is also likely to reflect the level of perceived threat 
of religious groups. When one feels threatened, it seems logical that one is less 
likely to have contact with out-groups, especially when these out-groups are 
the source of the (economic, political or cultural) threat. Circumstances with a 
high level of anxiety and uncertainty curtail free social interactions (Sidel 
2007). Based on this assumption, we can interpret our findings in the following 
way: Christian and Hindu students who feel less threatened are more inclined 
to be positive towards dialogue with members of other religions. We have 
some empirical evidence that points in this direction: perceived group threat is 
an important mediator of the relationship between contact and attitudes to-
wards out-groups. Perceived group threat increases negative attitudes towards 
religious out-groups; and the influence of quality of contact is significantly 
reduced when perceived group threat is taken into account (Kanas et al. 2015). 
On the face of it, it therefore makes sense that (perceived) group threat would 
not only have an effect on the preferred model of religious education, but that it 
would also mediate the relation between contact avoidance and the preference 
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for models of religious education. But we need further research to test this 
argument. 
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Chapter 5 
 
Religious education in Indonesia:  
overview and reflections 
 
 
Introduction 
 
This chapter will summarise the research questions and main findings of chap-
ters 2, 3 and 4. Then, we will explain the contribution of our research to reli-
gious education theory in the social context of (religiously-affiliated) schools 
and the State. We will offer a theoretical understanding of the congruence in 
preference for the mono-religious model in all areas of our research: the laws 
and regulations of the State, the policy of religiously-affiliated schools, and the 
preferences of the students. Finally, we will make recommendations for further 
research and insight into the practice of religious education.  
 
5.1. Research questions 
 
Our research deals with different types of religious education: those preferred 
by the State (chapter 2), by religiously-affiliated schools (chapter 3), and by the 
students in those schools (chapter 4), and the factors that contribute to and 
influence those preferences. 
 
5.1.1. The State’s laws on religious education  
On the macro level, we analysed the State’s laws on religious education by 
evaluating Law No. 20/2003, concerning the national education system, and 
related State legislation and regulations. We reflected on the preference for a 
specific type of religious education from the perspective of the relationship 
between State and religion in the post-New Order regime, starting from 1998.  
 
a. Type of religious education 
The first research question was: What type of religious education is favoured 
by the State, as stated in Law No. 20/2003 and related regulations? This law 
expresses the preference of the Indonesian government for a mono-religious 
model. Article 12.1.a stipulates that every student deserves religious education 
in accordance with his or her own religion, and imparted by an educator from a 
similar religious tradition. In fact, Law No. 20/2003 uses the word ‘deserve’ 
[berhak], referring to the rights of students, which implies an obligation to be 
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fulfilled by the school.115 However, these are not individual rights, but rather 
the rights of the community. The State demands that students be committed to 
their own community, by holding and practising similar normative values to 
those of their own religious community.  
The law clearly indicates that Muslim students need only learn Islam; 
Christians need only study Christianity; and Hindu students need only study 
Hinduism. In other words, religious education should not provide an opportu-
nity for students to learn about other religions, or to come to mutual under-
standing or have dialogue with other religious believers. Article 2.2 of Gov-
ernment Regulation No. 55/2007 stipulates that: “Religious education aims to 
develop the abilities of students to comprehend, embrace and practise religious 
values […]”116 This article lists three important activities in studying religion; 
namely, to comprehend, to embrace and to practise religion. To comprehend 
[memahami] refers to the cognitive aspect of education. To embrace [mengha-
yati, a typical Indonesian term] implies the affective aspect of education. To 
practise [mengamalkan] implies a continuous activity, referring to the attitudi-
nal aspect.117 According to the State, religion should play a role in building a 
nation. This can only be achieved if students have knowledge about their own 
religion, embrace their own religion, and practise their own religious rituals. 
Religious values should be the foundation of a noble, moral character in every 
individual, in terms of their personal life, their family life, and their life in so-
ciety as good citizens, as mandated by Ministry of Religious Affairs Regula-
tion [Peraturan Menteri Agama] No. 10/2010 – particularly article 6.c, which 
states: 
 “The  formulation  of  content  standard  of (confessional) religious 
education as meant by article 5 verse 1 is: (a) to deepen and to widen 
students' knowledge and religious insight; (b) to encourage students to 
practise their religious learnings in daily life; (c) to position religion as 
the foundation of a noble character in personal life, family life, society, 
and national life.”118 
                                                          
115 The law stipulates: “Every student at every education unit deserves to receive reli-
gious education in accordance with his or her religion, imparted by a teacher adhering 
the same religion.” Our translation of: “Setiap peserta didik pada satuan pendidikan di 
semua jalur, jenjang, dan jenis pendidikan berhak mendapat pendidikan agama sesuai 
agama yang dianutnya dan diajar oleh pendidik yang seagama.” 
116 Our translation of: “Pendidikan agama bertujuan untuk berkembangnya kemam-
puan peserta didik dalam memahami, menghayati, dan mengamalkan nilai-nilai 
agama […]” 
117 Cf. article 6 of Ministry of Religious Education Regulation No. 16/2010, concern-
ing the formulation of the curriculum content of religious education. 
118 Our translation of: “Perumusan Standar Isi Pendidikan Agama sebagaimana di-
maksud dalam Pasal 5 ayat (1) bertujuan untuk: a. Memperdalam dan memperluas 
pengetahuan dan wawasan keberagamaan peserta didik; b.Mendorong peserta didik 
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b. Type of State-religion relationship 
Can we understand the preference of the Indonesian Government for the mono-
religious model from its vision of the type of relationship between the State 
and religious communities? That was our second research question. According 
to Fox, the post-New New Order regime of Indonesia (from 1998 onward) can 
be characterised as “preferred treatment for some religions, or support for a 
particular religious tradition” (Fox 2008; 2002). According to this model, the 
State acknowledges many religions and is positively involved in those relig-
ions. However, at the same time the State is inclined to give more support to 
the religious majority group. In Indonesia, this implies that the State acknowl-
edges six official religions, but gives preferential treatment to the Muslim ma-
jority group.  
With regard to the laws concerning religious education, this model is 
indicated by three main findings: (1) the involvement of religious (i.e. Islamic) 
values in the content of Law No. 20/2003; (2) the State’s acknowledgement of 
the Islamic educational system, which implies the increase of State financial 
support to Islamic educational institutions; (3) the State’s intervention in pri-
vate schools (i.e. religiously-affiliated schools) through its obligation to pro-
vide religious education in accordance with the religion of the students.  
 
5.1.2. The schools’ policies on religious education  
On the meso-level, we studied the policy of religiously-affiliated (Islamic, 
Christian and Hindu) schools on their preference for certain types of religious 
education. What type of religious education is implemented by religiously-
affiliated schools, as demonstrated by their teaching goals, methods, and cur-
riculum content? Are there major differences in preferred model of religious 
education between Muslim, Christian and Hindu schools in Indonesia, and is 
this influenced by the relative group size of the religious groups involved (i.e. 
whether they are in the majority or the minority)? 
Next, we related this preference to the perceived influence on schools 
by the State, and the religious community to which the school is related: What 
is the influence of the State and religious communities on school policies for 
religious education through the exercise of normative, coercive and utilitarian 
power? Do differences in the relative group size of the religious group in-
volved (whether a majority or a minority) influence the powers exercised by 
the State and religious communities, and the responses of the schools towards 
these institutional powers? 
 
 
                                                                                                                                            
agar taat menjalankan ajaran agamanya dalam kehidupan sehari-hari; c. Menjadikan 
agama sebagai landasan akhlak mulia dalam kehidupan pribadi, berkeluarga, ber-
masyarakat, berbangsa dan bernegara.” 
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a. Type of religious education 
Religiously-affiliated schools in Indonesia predominantly favour a mono-
religious model. Schools expect students to grow into their own religions. Re-
ligious education teaches only one religion, with the aim being for the student 
to interiorise the teaching of their own religion, and to practise the rituals of 
that religion. In line with the mono-religious model, religious education is de-
livered by way of transmission. Students are expected to memorise holy scrip-
tures and identify the teachings of their own religion. The curriculum content 
consists of the teachings, values and practices of the religion to which each 
school is related. Some religiously-affiliated schools also admit students with a 
different religious background to that of the school. This is the case for Hindu 
schools in Bali, where Hinduism is the majority religion. It is also the case for 
Christian schools in Bali, where Christians are a minority group. These schools 
provide mono-religious education for students with other religious back-
grounds.  
In our research, we found only one exception: a Catholic school in 
West Java that implements the inter-religious model. In this school, students 
learn about both their own and other religions, and acquire the competence to 
dialogue with members of other religious traditions. Students are encouraged to 
come to a mutual understanding through dialogue. The teaching methods of the 
school aim to stimulate the critical understanding, by the students, of on their 
own religion, through dialogue with other religious traditions. 
 
b. Powers of the State and the religious community in influencing school poli-
cies  
The State and the religious communities have three types of power with which 
influence school policy on religious education: normative, coercive, and utili-
tarian power. With regard to normative power, the State formulates the qualifi-
cations a teacher must have, and develops curriculum and textbooks. Similarly, 
the religious community formulates the criteria to be met by the teacher, and 
some produce additional curricula and textbooks. As far as coercive power is 
concerned, the State sends staff to inspect the implementation of religious edu-
cation, and conducts State examinations. The religious community may appoint 
the headmaster, and conduct additional school examinations. Utilitarian power 
is exercised by both the State and religious communities, by supporting a 
school through material and financial support. 
First we describe school responses to the power of the State. The re-
sponses of most schools (Islamic, Christian, and Hindu) were much the same. 
School policies on Islamic religious education comply with the normative 
power of the State. Islamic, Christian and Hindu schools require teachers to be 
graduates of State-accredited universities, and to use the State curriculum and 
textbooks. Most schools in our study comply with State inspections, and re-
quire their students to take State examinations. There is difference between 
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schools that attract students from families with a higher socio-economic status, 
and other schools.  
Islamic schools belonging to big religious communities and located in 
urban areas, such as those in West Java and in Bali, receive less State support 
than those belonging to small religious communities in rural areas, such as the 
Islamic schools in North Sulawesi. All Islamic schools receive additional sala-
ries for certified teachers, called professional incentives for teacher [tunjangan 
profesi guru] as prescribed by article 16 of Law No. 14/2005119, as well as a 
number of scholarships for students with limited financial resources, under the 
BOS-SMA program. In addition, schools belonging to small religious commu-
nities (in North Sulawesi) benefit from the State’s special assistance pro-
grammes for schools in rural and remote areas, called the Education Infrastruc-
ture Development Subsidies for Border Region, Underdeveloped and Outlying 
Islands. None of the Christian schools in our sample receive significant State 
support, except for the Protestant school in North Sulawesi, which has been 
granted support for library development.  
In Christian schools, students with limited financial means receive in-
direct support from families from higher economic strata. The monthly tuition 
fee is dependent on the income level of the students’ parents. Except for the 
Gandhi school, the Hindu schools receive support from the Department of Re-
ligious Affairs at district level. Material support (in terms of books, furniture 
and office supplies, for example) and financial support come from the Depart-
ment of Religious Affairs and the Department of Education at district level – in 
contrast with Islamic schools, who receive support directly from the Ministry 
of Religious Affairs at national level. We found one exception to this compli-
ance with the powers of the State, namely the Adventist school in North Su-
lawesi (Christian majority). This school follows its own curriculum, and only 
uses textbooks developed by the Adventist community. The Adventist school 
is not visited by State inspectors, who normally stimulate the implementation 
of religious education consistent with State regulations. 
How do schools respond to the powers of the religious community to 
which they are connected? In our survey, all the Islamic schools responded in 
the same way to the religious communities’ power. With regard to normative 
power, the teachers implement an additional curriculum from their own reli-
gious community, and use specific textbooks that introduce the normative 
teachings of their religious community. The Islamic schools in our study are 
able to do so because they spend three to four times more time on Islamic reli-
gious education than the government expects them to.  
In terms of coercive power, all headmasters are appointed by the reli-
gious organisation to which the school is affiliated. The control of the religious 
                                                          
119 This article is affirmed by article 3 of Government Regulation No. 41/2009 
regulating that every certified teacher deserves professional incentives from the State. 
PDF-Muster LIT Verlag 08/12/15
CHAPTER 5 
 
 
152 
community over the implementation of religious education is apparent. All 
Islamic schools in our study set examinations that focus on the normative 
teachings of the particular religious community affiliated to the school con-
cerned. These examinations test whether students understand and practise the 
teachings in accordance with a particular understanding of Islam. Islamic 
schools are also happy to receive material and financial support from the reli-
gious community. 
The influence of religious communities on religious education in 
Christian schools is comparable to that in Islamic schools. As far as normative 
power is concerned, except for the Catholic school in West Java, all Christian 
schools expect religious education teachers to be committed members of the 
religious community to which they belong. The Adventist school in North Su-
lawesi implements an ‘additional’ curriculum of religious education to that of 
the State. This school also uses a textbook developed by the Adventist com-
munity and an appropriate examination. With the exception of the students at 
the Adventist school, who receive religious education every day, the Christian 
schools in our research offer two credit hours of religious education (i.e. 80 
minutes per week).  
In terms of coercive power, Christian schools are led by an active and 
committed member of the religious community. As for utilitarian power, all 
Christian schools receive material (building and equipment) and financial sup-
port from religious communities. 
Religious communities seem to have less influence on Hindu schools, 
compared with Islamic and Christian schools. But the different types of power 
are still exercised. Hindu schools prefer to have teachers of religious education 
who are committed Hindus. They are also expected to be graduates of prestig-
ious universities, such as the Hindu Dharma Institute (Institut Hindu Dharma) 
and the State Bali University [Universitas Negeri Bali]. Since all Hindu 
schools offer Islamic and Christian religious education as well, they also have 
Muslim and Christian teachers. The headmasters are Hindu. The schools do not 
use additional textbooks developed by their religious communities, neither do 
they organise additional examinations. None of the Hindu schools in our study 
receive much financial support from the religious communities with which 
they are affiliated. The largest part of their budget is funded by tuition fees. 
 
5.1.3. Student preferences for types of religious education  
At the micro-level, we aim to investigate students’ preference for types of reli-
gious education, and the influence of their personal characteristics and inter-
group attitudes on their preference.  
 
a. Type of religious education 
What comparative models of religious education emerge among Muslim, 
Christian and Hindu students? The comparative measurement of the different 
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models of religious education shows the following results: the mono-religious 
and multi-religious models contain all aspects of religious education. A re-
markable result is that in all models, the attitudinal aspect (sometimes together 
with the affective) is the most dominant aspect. The cognitive aspect is absent 
in the inter-religious model, and is characterised to a lesser degree in the multi-
religious model.  
For the mono-religious model, the findings confirm our theoretical 
framework that all three objectives of religious education show in the mono-
religious model. In the mono-religious model, students should deepen their 
knowledge of, develop interest in and identify with the beliefs, values and ritu-
als of their own religion.  
The multi-religious model aims at learning from different religions. The 
affective and attitudinal objectives are slightly more dominant in this model 
than the cognitive objective. The affective objective refers to the development 
of interest in the beliefs, values and rituals of different religions. The attitudinal 
objective aims at helping students to shape their own identity on the basis of 
different religious values. The cognitive dimension is only weakly character-
ised in this model. To put it differently, the students in our research (i.e. stu-
dents in Christian, Muslim and Hindu schools in Indonesia) understand the 
multi-religious model as being focused on affective and attitudinal objectives, 
and less on gaining knowledge about the beliefs, values and rituals of other 
religions (i.e. the cognitive objective).  
For the inter-religious model, the findings do not confirm our theoreti-
cal framework, since the cognitive objective is completely absent in this model. 
The inter-religious model is only characterised by the affective and attitudinal 
dimension. The attitudinal objective aims at developing willingness to engage 
in dialogue between one’s own religion and other religions. The affective ob-
jective aims at an interest in studying one’s own religion through dialogue with 
other religions. Without the cognitive, an important objective is missing in the 
inter-religious model; namely, the objective of cultivating the capacity to ex-
change religious perspectives. From a theoretical point of view, this raises 
some questions. How can one learn to live together without knowing the reli-
gious teachings of other religious groups? How can one learn to dialogue with-
out the capacity to exchange perspectives?  
Compared to other objectives, the attitudinal objective is the most 
dominant objective in all models of religious education. In this study, attitude 
formation has been proved to be characteristic for all types of religious educa-
tion, while the cognitive dimension seems to receive the same stress only in 
the mono-religious model (i.e. learning the teachings of one’s own religion). 
This finding is consistent with other empirical findings that religious educa-
tion is very much related to identity construction (cf. Altena & Hermans 2003; 
Francis et al 1996; Wardekker & Meidema 2006). 
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The dominance of the attitudinal objective in religious education will 
be further elaborated on in our next discussion, particularly with regard to the 
influence of the students’ inter-group attitudes in their preference for types of 
religious education. 
The next question which we investigated was: are there significant dif-
ferences in the levels of agreement with types of religious education among 
Muslim, Christian and Hindu students? Some remarkable results appeared in 
our findings. On average, all Muslim, Christian and Hindu students preferred 
the mono-religious model above the inter-religious model and the multi-
religious model. The multi-religious model is the least agreed upon. But there 
are significant differences between the different religious groups on the level of 
agreement with the different models of religious education. Hindu students 
have the highest level of agreement with the mono-religious model, followed 
by Christians and Muslims, with a significant difference between Hindu and 
Muslim participants. In comparison to other groups, Christians score the high-
est levels of agreement with the multi-religious and inter-religious models. 
Hindus score lower than Christians, and the Muslims have the lowest level of 
agreement with these models. There are significant differences with regard to 
the levels of agreement with the multi-religious and inter-religious models, for 
all respondents. 
 
b. Personal characteristics and inter-group attitudes influencing student pref-
erences 
The last two research questions focused on the relationship between the agree-
ment of students with different models of religious education, and personal 
characteristics and inter-group attitudes. Which personal characteristics and 
inter-group attitudes correlate with Muslim, Christian and Hindu students’ 
agreement with different types of religious education? To what extent can in-
ter-group attitudes explain the preferences for different types of religious edu-
cation, while controlling for background characteristics? We begin with the 
mono-religious model, followed by the multi-religious and inter-religious 
models. 
 
Mono-religious model 
For the mono-religious model, the negative evaluation of religious plurality is 
the strongest predictor; indeed, it is the only aspect to contribute to the Muslim, 
preference for the mono-religious model. The Muslim denial of other religions’ 
claims to truth, and the conviction that they hold the absolute truth – which 
leaves no room for other religious interpretations and practices – apparently 
has the strongest influence on the preference of Muslim students for learning 
only about their own religion. This finding confirms the findings of a number 
of studies, that issues of claims to truth have been the subject of strong debate 
in Muslim history.  
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In Indonesia, the debate on the concept of ‘believers’ versus ‘non-
believers’ (or the notion of Muslim and Kafir) takes place not only in theologi-
cal circles, but also in the political arena First, there is debate over the inclu-
sion of “belief in the one and only God” as the first State principle [Sila Per-
tama]. This arose during the formation period of the nation-State after inde-
pendence, and is considered a success in terms of Muslim groups imposing 
their religious truth claims as national pillars (cf. Mujiburrahman 2006; Latif 
2008). The use of the words “belief in the one and only God” is indeed based 
on the monotheism concept of Islam, called tawhid, which is the most funda-
mental aspect of Islamic theology. Thus, the teachings of other religions (as 
well as local religious beliefs) are disregarded by the State.  
Another discussion on truth claims concerns the fatwa (Islamic legal 
pronouncement) of the Indonesian Ulama Council [Majelis Ulama Indonesia, 
or MUI] released in May 2005, which forbids Muslims and non-Muslims pray-
ing together. This fatwa illustrates the need of some Muslim groups to ‘protect’ 
their religious truth claims. MUI members believe that God will only accept 
prayer from Muslims.120  
Second, the intra-religious debates happen between the Muslim main-
stream groups and the Ahmadia and Shi’a followers. These groups are accused 
of religious blasphemy, because they have different interpretations of the pil-
lars of faith [rukun iman]. Some Ahmadi groups believe that there is another 
prophet after Muhammad, while the Shi’a groups regard their Imams (Shi’a 
religious leaders) to be as infallible as the Prophet Muhammad is. These beliefs 
are perceived by some mainstream groups as a deviation from the truth concept 
of Islam, and thus that those with these beliefs should be declared non-
Muslims.  
The attitude towards pluralism is the most important predictor of the 
preference for a mono-religious model among Christians. This result is in con-
trast with our hypothesis. Why would a positive attitude towards religious plu-
rality induce Christian students to learn more about their own religion (mono-
religious education)? The reason might be related to the social perspective of 
Indonesian Christians who have been familiar with religious diversity through-
out their lives. In the Indonesian context, we find extended families where 
some family members belong to different Christian churches, and some to Is-
lamic communities. As a minority group, Christians are more likely than Mus-
lims to be part of a multi-religious family. It is socially problematic to deny 
                                                          
120 One verse that is used, for instance, is “They will say: ‘Did there not come to you 
your apostles with Clear Signs?’ They will say, ‘Yes.’ They will reply, ‘Then pray (as 
ye like)! But the prayer of those without Faith is nothing but (futile wandering) in 
(mazes of) error!’” (Q.S. 40:50). This verse is translated by Yusuf Ali: http://www. 
muslimaccess.com/quraan/translations/yusufali/040.htm (accessed 12 September 
2013). 
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that there is truth in the beliefs, values and rituals of Muslim members of one’s 
extended community. However, the acceptance of truth in other religions 
strengthens Christians in the study of their own religion. A positive outlook on 
the truth claims of other religions encourages Christian students to study their 
own religion. A number of studies have found that being a religious minority 
group causes Indonesian Christians to be more tolerant to others, because they 
have more opportunity to contact other groups (cf. Aritonang & Steenbrink 
2008). According to the contact theory, when people have more contact with 
members of other groups, they have better opportunities to overcome their 
initial hesitation and ignorance, and thus develop a more positive attitude to-
wards other groups. 
As for Hindu respondents, the centrality of their own religion has the 
most positive correlation with the mono-religious model. This is completely 
different for Muslims and Christians, for whom the concern with religious truth 
claims is the strongest predictor for the mono-religious model. How do we 
interpret this finding? It confirms what has been observed by Weber, particu-
larly with regard to the core teachings of Hinduism. According to Weber, Hin-
duism is very much concerned with religious practices, which are called ritual-
istic duties, or dharma. He observes that dharma has a central position in Hin-
duism, because Hinduism is primarily ritualism. The first question a Hindu 
might ask of other religions is not about faith and truth claims, as in the Abra-
hamic religions, but rather about its rituals or dharma (Weber 1958, 24). For 
Hindus, dharma is eternal and unconditionally valid, and the very foundation 
of life. Dharma is considered the law of being, without which things cannot 
exist (ibid. cf. Titib 2003). One can understand that Hindu students who pay 
more attention to the practices of their own religion have a stronger preference 
for the mono-religious model.  
 
The multi-religious and inter-religious models 
Our findings show that there is a positive correlation for all students (regard-
less of religious background) between a high agreement with pluralism, and a 
preference for these models. This aspect is also the most influential factor for 
the multi-religious and inter-religious models among all groups; Muslims, 
Christians and Hindus with a positive attitude towards truth in other religions 
show a higher level of preference for a religious education that aims at learning 
about different religions. For Christian and Hindu students, there is another 
aspect that influences their preference for the multi-religious model, namely 
social contact (i.e. not avoiding contact with members of other religious 
groups).  
Why does social contact matter for Christians and Hindus, but not for 
Muslims? In Indonesia, Christians and Hindus belong to religious minority 
groups; Muslims are the majority group. The contact theory indicates that typi-
cally, those belonging to a minority group create more opportunities for contact 
PDF-Muster LIT Verlag 08/12/15
RELIGIOUS EDUCATION IN INDONESIA 
 
 
157
with members of other groups. More opportunities for contact create possibili-
ties for learning about others and being interested in their beliefs, etc. Accord-
ing to recent theory developments based on the contact theory, ‘encounter’ 
alone is not enough for ‘contact’ (Tredoux & Finchilescu 2007, 670); it is also 
important that inter-group differences are understood as grounded in specific 
differences in identity. Identities are complex constructions, composed of eth-
nicity, gender, economic status, religious belonging, nationality, etc. It is not 
necessary to select ‘religion’ as an important marker of identity in a specific 
situation such as that of Indonesia. There needs to be a motive or reason to do 
so. For Muslim students, their majority position could be a reason not to focus 
on religion as a marker for difference. It could even be regarded as ‘danger-
ous’, in the sense that it threatens their collective self-enhancement (idem, 
675). For Christians, it is very important to stress the marker of religion not 
only in their own identity, but (by implication) also in the identity of others. 
For them, ‘encounter’ also implies ‘contact’, in the sense that one focuses on 
the religious ‘otherness’ of people.  
 
5.2. Religious education in a religiously plural society: inter-level reflec-
tions 
 
This study deals with different models of religious education. We have ana-
lysed the preference for a certain model of religious education on three levels: 
State laws; school policies; and student preferences for religious education. 
Most theory building on religious education focuses on one level, with the 
micro-level clearly dominant (for both students and teachers). By isolating the 
micro-level, one misses the embeddedness of what students think. The knowl-
edge students have (beliefs, values, and preferences) with regard to religious 
education is situated knowledge. Our findings show that there is massive con-
gruence between State laws, the policies of religiously-affiliated schools, and 
the ideas of the students, in that all prefer the mono-religious model. This inter-
level congruence seems to strengthen the position of the mono-religious model.  
How can one explain this congruence in the preference for the mono-
religious model in Indonesian society? We will reflect on this finding using 
Durkheim’s notions of ‘collective solidarity’ and ‘social fact’. The concept of 
collective solidarity is discussed extensively by Durkheim in his Division 
(1964), while the social fact concept is explained in Rules (1961). In addition 
to these two major sources, we employ three authoritative interpretations of 
Durkheim’s works, by Jones (1986), Allan (2011) and Turner (1993). We will 
focus on three questions: (1) How do individuals and groups within society 
come to think and act in similar ways? (2) To what extent can the concept of 
social fact help us to understand this congruence in the preference for the 
mono-religious model in Indonesia? (3) What mechanism can explain how 
certain practices and norms in the society of Indonesia become social fact?  
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We begin with Durkheim’s concept of society. Durkheim offers the 
concept of analysing how collectivity works in a society, and the extent to 
which an individual is bound by the society. He studies how a society affects 
the way that individual persons perceive the world (Allan 2011; Jones 1986). 
For Durkheim, society is not only a group of individuals who occupy a particu-
lar geographic location, but an ensemble of ideas resulting from the fusion of 
individual consciences, and the product of individual interactions (cf. Jones 
1986, 60). What is interesting in Durkheim’s concept of society is that his em-
phasis on the role of collectivity makes his approach different from that of 
other sociologists, such as Marx and Weber.  
The role played by social collectivity in a society is influenced by the 
social relations between individuals, and the kind of moral influence they have 
over the individual (Ceri 1993, 146). Durkheim is considered a social realist 
because of his belief that society is an objectively real entity that exists inde-
pendently and autonomously in any particular individual. His notion of objec-
tivity, which underlines the importance of the roles of collective solidarity, has 
been criticised by other sociologists, such as Giddens (1972) and Turner 
(1993), who perceive Durkheim as being anti-individual, leaving no place for 
the individual or for subjective interpretations of social phenomena. This cri-
tique is probably adequate for (late-) modern Western society, where there is 
strong differentiation of tasks, and individuals are more autonomous. In con-
trast, the specialisation of people in Indonesian society is less dominant, and 
individuals are less autonomous. Therefore we think that Durkheim’s concepts 
of objectivity and collective solidarity can help to explain the mechanism of 
the preference for the mono-religious model at all levels of Indonesian society: 
students, politicians, school leaders at religiously-affiliated schools, religious 
communities, and the government. 
Durkheim introduces the concept of ‘social fact’ in order to analyse so-
ciety objectively (Thomson 1985, xiv). He aims to study human behaviour 
through observable cause-and-effect relationships, and to eliminate subjective 
bias. In so doing, Durkheim strives to find general laws to measure objectivity 
in social sciences that are universally applicable (Allan 2011, 110). His goal is 
to find commonalities between different societies and their social facts. Durk-
heim defines social fact as  
"[…] ways of acting, thinking, and feeling that exist outside individual 
consciousness, that are diffused widely within a group, and that exert a 
coercive power over the activities of individuals, recognizable by the 
resistance that it offers any individual action that would violate it" 
(Durkheim 1961, 2). 
 
There are two key points in his definition of social fact. A fact is perceived as a 
social fact because it is external to and coercive of the individual. According to 
Jones (1986), Durkheim’s concept of social fact is often misunderstood, espe-
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cially with regard to the externality aspect. Indeed, a social fact is sui generis, 
which means that it is both exterior and interior to individuals. With external-
ity, in this case, it means interior to individuals other than the individual sub-
ject (Jones 1986, 66). The important characteristic of social facts is the external 
coercive power. Social facts can be recognised by the existence of predeter-
mined legal sanction, or – in the case of moral and religious beliefs – by their 
reaction to those forms of individual belief and action which they perceive as 
threatening (cf. Jones 1986, 60-61). According to Jones, social facts might not 
be limited to ways of functioning (e.g. acting, thinking, feeling, etc.), but could 
also be extended to ways of being (Jones 1986, 62). Because social fact is a 
thing, people can never succeed in understanding it except by going outside 
themselves through observation and experiment. 
How does the concept of social fact explain the practice of the mono-
religious model in Indonesia? We can understand the mono-religious model as 
a social fact because it consists of norms and values that are practised by and 
commonly found in all members of society. In Indonesia, there is clear agree-
ment with regard to the practice of religious education by the policy-making 
body of the State (politicians, government); the educational system of relig-
iously-affiliated schools (school leaders, teachers); and student ideas on reli-
gious education. In our research we did find some differences in the mono-
religious model employed at some religiously-affiliated schools, notably where 
schools introduce students to the teachings of other religions using an out-
sider’s perspective, or the school provides mono-religious education for stu-
dents not belonging to the religion to which the school is affiliated.  
But these differences are within the same social order, or as Durkheim 
says, “within the narrow limit of variation” (cf. Jones 1986, 95). They all prac-
tise religious education in such a way that students (should) develop knowl-
edge based on their own religion, be committed to their own religion, and 
should become pious and moral persons based on the teachings of their own 
religion. From the aforementioned framework, this model of religious educa-
tion can be understood as a social fact not only because it is accepted by the 
majority society or sui generis, but also because of its relationship to two other 
social facts: (1) the regulation of behaviour, and (2) religious group attachment 
(Allan 2011, 111; Ceri 1993, 139).  
First, the obligation to practise the mono-religious model was stipu-
lated by the previous Law, No. 2/1989, promulgated by the New Order regime 
in 1989. Durkheim defines the State as the agent of sovereign authority and 
political society (cf. Vogt 1993, 82). According to Vogt (ibid.), Durkheim per-
ceives the State to be a representation of society’s consciousness, where delib-
eration takes place regarding the policies with which society needs to comply. 
The character of the State is determined by the extent to which decision-
making is open to and in communication with society. The explanation of arti-
cle 39.2 of Law No. 2/1989 stated that “Religious education is an effort to 
PDF-Muster LIT Verlag 08/12/15
CHAPTER 5 
 
 
160 
strengthen religious faith and religious devotion to the one and only God, ac-
cording to the religion professed by the learners […]”121 Moreover, article 28.2 
of this law stipulates that religious education be taught by a teacher adhering 
the same religion.122 
From our theoretical framework, this law shows a preference for the 
mono-religious model; it is only regulated in the explanatory part of the law. 
The current State laws on the national system of education – Law No. 20/2003, 
and other regulations – affirm Law No. 2/1989, particularly with regard to the 
obligation to practise the mono-religious model. For instance, the State formu-
lates manuals and curriculum content for the implementation of the mono-
religious model, to ensure that the school’s practice of the mono-religious 
model is consistent with State laws.  
Second, when the parliament members enacted Law No. 20/2003, they 
represented another social fact – that is, the fact that they were part of their 
religious community. This is illustrated by the fact that the arguments of the 
parliament members in support of the draft of the States law were very often 
derived from the teachings of their own religion. Their agreement with Law 
No. 20/2003 should also be seen as a form of community loyalty. Also, the 
Christian community’s concern is in favour of the mono-religious model. 
Where they disagree with the Islamic parties is regarding the need to provide 
religious education different from their Christian religious background, and to 
hire teachers from other religions (see section 3.2.2). 
Mulligan and Lederman (1977, 540) observe that a certain practice and 
norm becomes a social fact when it is brought under the governance of rules, 
and has been imposed by sanction. In our study, both the State and the reli-
gious community establish the mono-religious model as a standard for teaching 
religion, which is imposed by sanction, to be complied with by school policies. 
The State supports schools by means of money, a curriculum, and textbooks, 
and sends people to inspect the implementation of the religious education in 
the classroom, to ensure that the implementation of the mono-religious model 
is consistent with State laws. A school can immediately feel the objective in-
fluence of the State on the practice of the mono-religious model.  
In addition, the school takes into account their religious group’s at-
tachments, because these schools belong to certain religious communities. In 
fact, a religious community’s vision on religious education is similar to that of 
the State. A religious community has shared values with the State in the teach-
ing of religion, and is likely to affirm and strengthen State laws by providing 
additional time for teaching religion. Religiously-affiliated schools will not 
                                                          
121 Our translation of: “Pendidikan agama merupakan usaha untuk memperkuat iman 
dan ketaqwaan terhadap Tuhan Yang Maha Esa sesuai dengan agama yang dianut 
oleh peserta didik yang bersangkutan […]” 
122 Cf. the explanation of article 28.2 of Law No. 2/1989. 
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contradict the social fact of law (the State) and the practice of their religious 
community to educate the next generation in the teachings and moral character 
of their own tradition.  
According to Allan (2011, cf. Jones 1986), Durkheim distinguishes be-
tween material and non-material social fact. In our study, material facts might 
refer to the curriculum content and textbooks from the State and from the reli-
gious community, as well as inspection and financial support from both the 
State and the religious community. The headmaster – who is the representative 
of the religious community in the school – formulates the school’s policies on 
religious education through discussions with the State’s apparatus, who inspect 
the implementation of the mono-religious model. Teachers in religious educa-
tion produce their syllabus within the framework of the mono-religious model 
based on the State’s curriculum and the preferences of their religious commu-
nity. Also, the school conducts examinations, which aim to ensure that a stu-
dent’s knowledge and moral character are in accordance with the objective 
intended by the State and the religious community.  
The non-material facts are the normative teachings themselves, and the 
values that are inherent in the mono-religious model. Religious education aims 
to enhance the knowledge of one’s own religion and to create pious students 
based on the teaching of their own religion, in order that the students construct 
their religious identity based on their own religion. Students are expected not 
only to understand the way religion is practised in accordance with certain 
normative teachings, but are also encouraged to practise religious rituals often. 
According to Durkheim, religious rituals should be repeated in order to reaf-
firm the collective unity of a society. Religious rituals are important in main-
taining social cohesion and preventing conflict. Religious rituals might serve 
“[…] to sustain the vitality of [common] beliefs, to keep them from being ef-
faced from memory, and in sum, to revivify the most essential elements of the 
collective consciousness. Through it, the group periodically renews the senti-
ments which it has of itself and of its unity; at the same time, individuals are 
strengthened in their social natures” (Durkheim 1965, 420).  
Indeed, when the school obliges the students to practise religious ritu-
als, this expresses the importance of the fact that students are members of the 
State, and of the religious community. 
One of the most critical issues for teaching religion in school is the 
transmission of values. Through socialisation processes, the school promotes 
certain normative values to their students, and ensures that students appropriate 
them. Students behave in accordance with directives supported by the school. 
For students, the mono-religious education is a social fact. Students do not 
question, for instance, why they only learn their own religion; why they have to 
pray before the class begins; what the reasons are for certain religious instruc-
tions, and the meanings of every religious practice (e.g. why they pray this 
way, and not the ‘other’ way). Why do the students in the school who belong to 
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Nahdlatul Ulama perform the qunut and the tahlil? Why should Hindu students 
behave in accordance with the dharma and susila teachings? For students, the 
continuous processes of religious education in school practices are a social fact 
(cf. Durkheim 1961, 7). By which mechanism is this congruence of social facts 
created? Using Durkheim’s distinction between mechanical and organic soli-
darity, we might perceive that religiously-affiliated schools in Indonesia, par-
ticularly with regard to the practice of religious education, are likely to be con-
sidered to belong to the mechanical solidarity model. Unlike organic solidarity, 
where the distinction between social and individual differences produced by 
the division of labour is obvious, mechanical solidarity is based on likeness. 
The society is characterised by a weak division of labour; or rather, homogene-
ity, where sentiments and beliefs are shared in common, where individualisa-
tion is minimal, and collective thinking is maximal (Ceri 1993, 154). Of 
course, this might only be the case in the matter of religious education; while in 
other issues, there might be different examples. In this type of solidarity, we 
assume three important characteristics: (1) Individuals are related by collective 
consciousness; (2) People are joined by common beliefs and sentiment; (3) 
Punitive law is applied more often than restitutive law (Allan 2011, 121).  
Firstly, individuals are directly related to the collective consciousness. 
In the mechanical model, society is built on a foundation of shared values, and 
people are emotionally bound to their society (cf. Allan 2011, 120). Individuals 
are immediately related to the collective consciousness by being part of their 
group. This is the case when parliament members produce laws on the national 
system of education. They are directly integrated to the collective conscious-
ness of their religious community, and they feel obliged to convey the intention 
of the religious community in State law. Similarly, when the teacher employs 
the mono-religious model, he or she does it as a part of the collective con-
sciousness of the religious community. Teachers perceive that the practice of 
the mono-religious model is in obedience to the norms of the State and of their 
own religious community.  
Students are also not able to choose a certain model of religious educa-
tion. They follow the mono-religious model of education and take this model 
for granted. According to Allan (2011), collective consciousness is an impor-
tant element in the mechanical solidarity model. Individual consciousness does 
exist, of course; but individual consciousnesses are actually very similar to one 
another (cf. Allan 2011, 110). Through the collective consciousness that is 
created by the State and socialised by the religiously-affiliated schools through 
the mono-religious model of religious education, individuals become aware of 
themselves as part of a bigger social fact (e.g. a religious community, and the 
State).  
For Durkheim, the aim of education is precisely to create social beings 
connected to their society. Durkheim sees the education system as a good 
mechanism for establishing social facts. Education is a continuous effort to 
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socialise students’ ways of seeing, feeling and acting which do not come spon-
taneously (cf. Thomson 1985, 45). It may be claimed that educational institu-
tions should allow students to act in freedom and develop themselves as re-
sponsible, autonomous persons; but the social facts in Indonesia are different.  
Secondly, individuals are bound by common beliefs and sentiments. 
People have an emotional sense of something greater than themselves. This 
feeling is what underlies morality. According to Allen, when Durkheim dis-
cusses morality, he does not refer to something that people might think of as 
being good. A group is moral if its behaviours, beliefs, feelings, and so forth 
are controlled by a strong group of norms and are viewed in terms of right and 
wrong (Allan 2011, 118).  
In the mechanical solidarity model, people act socially because others 
do, and it is moral to do so. While they can always give reasons for their ac-
tions – especially social actions – they generally occur because of feelings of 
responsibility. It is because, as Durkheim believes, human beings are not 
purely rational. Durkheim considers humans to be emotional creatures (Durk-
heim 1961, 112). According to him, at the heart of morality is a central moral 
authority that commands the individual to follow the moral instructions of the 
collective. Through this central authority the individual feels an external con-
straint to conform to a society’s moral code. Therefore, for Durkheim, obliga-
tion is a fundamental element of morality. 
Thirdly, the punishment is punitive, rather than restitutive. The func-
tion of punitive law is not to correct; rather, the purpose is expiation; making 
atonement. Punitive law deals with moral outrage and clarifies moral bounda-
ries. In punishing deviances, it aims to draw a clear line that demarks those 
who are in the group from those who are outside the group. Although punish-
ment proceeds from a totally mechanical reaction, from passionate emotions 
that are largely unconscious, this does not prevent it from playing a useful role. 
But this role is not the one that people ordinarily perceive. Its real function is to 
maintain social cohesion by preserving the vitality of the collective solidarity. 
According to Durkheim, regulations are enforced because upholding them is 
considered to be a duty. Duty means the imposition of behavioural regularity, 
the adoption of impersonal codes of behaviour. It follows that deviants do not 
do their duty: they set themselves outside morality (cf. Durkhiem 1961, 29-30). 
Durkheim analyses the autonomy of the will as a function of the moral order, 
as moral order means duty and duty means obedience to norms. Thus, individ-
ual autonomy cannot negate duty. Individual autonomy should be perceived as 
a voluntary and self-conscious acceptance of duty (Ceri 1993, 151).  
According to this framework, the school that does not implement the 
mono-religious model might be socially isolated and experience social resis-
tance as an indirect sanction; although the State might not execute its powers 
(normative, coercive, utilitarian) directly on schools that do not follow State 
laws. However, this situation does not exist in Indonesia. Even a Catholic 
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school that offers a different type of religious education (inter-religious model) 
is not considered totally deviant. Even though the students are not studying 
their own religion and not growing into their own religious tradition, the fact 
that the teacher does not teach religion different from the students’ own indi-
cates that the school does not break the law. 
 
5.3. Suggestions for further research 
 
How should religious education be implemented in the religiously plural soci-
ety of Indonesia? There is clear tension between the religious education which 
is practised and the religious plurality that characterises Indonesia. As a relig-
iously plural country, it is a peculiar finding that there is (almost) no room for 
other models of religious education next to the mono-religious model. The 
mono-religious model has at least two weaknesses: first, with regard to its 
static religious interpretation; and second, the lack of acknowledgment of reli-
gious plurality. Religious education focusing only on one religion will create 
students who trust only those who share that religious foundation, who only 
evaluate their own in-group positively, who have a minimum of social contact 
with people from other religions, and who have an absolute religious truth 
claim.  
Ministry of Religious Affairs Regulation No. 16/2010 on the imple-
mentation of religious education states that the content of religious education 
should take into account the need to create inter-religious harmony (article 
6.e).123 However, this will exist only in the form of inter-religious ignorance if 
people do not learn about and from other religions. For level of agreement with 
the inter-religious model, on average, students score highly; but this result is 
without a cognitive dimension. The aim is not to learn from other religions. We 
suggest four types of research, following our present study, that aim to encour-
age agreement with and the practice of the inter-religious model. 
First, we think research is needed to analyse social facts existing in and 
practised by local communities with regard to inter-religious contact and com-
munication. On a local level, inter-religious communication has been practised 
by people as a social fact. We can refer to practices of the Pela Gandong124 in 
                                                          
123 Article 6.e of Ministry of Religious Affairs Regulation No. 16/2010 stipulates that: 
“the Formulation of Religious Education Content Standards referred to in article 5 
paragraph (1) aims: [...] to realise inter-religious harmony.” Our translation of: “Peru-
musan Standar Isi Pendidikan Agama sebagaimana dimaksud dalamPasal 5 ayat (1) 
bertujuan untuk: […] mewujudkan kerukunan antar umat beragama.” 
124 The Pela-gandong consists of oaths of allegiance that bind two villages, or some-
times two clans, to mutual help and defence. It might be two Christian villages, or 
Christian and Muslim villages in relationships that transcend these faiths. Historically, 
PDF-Muster LIT Verlag 08/12/15
RELIGIOUS EDUCATION IN INDONESIA 
 
 
165
Maluku, or the Tepo Seliro, which refers to loving and following to feel the 
grief of others in Javanese society. To introduce the inter-religious model by 
involving local wisdoms might be a good mechanism for making the inter-
religious model a social fact. Thus, the research will need to analyse the extent 
to which local practices that lead to inter-religious contact and communication 
might influence the preference for the inter-religious model. How can these 
social facts of dialogue and communication encourage preference for the inter-
religious model?  
Second, our study shows that the content of the inter-religious model is 
restricted to the affective and attitudinal dimensions. It seems to reflect the 
social fact that one need not cultivate the cognitive capacity to exchange reli-
gious perspectives. We perceive that knowledge development about one’s own 
religion and other religions is also an important aspect of the inter-religious 
model. Students should be able to understand the teachings of their own relig-
ion in dialogue with other religious teachings. In addition, curriculum devel-
opment should also deal with methods of teaching religion. Dialogue as com-
municative practice would be the best way to practise the inter-religious model. 
How can this practice of dialogue be learned in school? Thus, research is 
needed into curriculum development by involving the cognitive aspect to es-
tablish the content of the inter-religious model. 
Third, our study has found that a positive attitude towards religious 
plurality (pluralism aspect) contributes to the preference for the inter-religious 
model. Further research needs to deal with the effect of the inter-religious 
model on attitudes towards other religions, particularly focusing on the attitude 
of religio-centrism: an exclusivist positive attitude towards adherents of the 
own religion, combined with a negative attitude towards adherents of another 
religion. This aim of the research is to build a theory on the (possible) influ-
ence of the inter-religious model on the attitudes of students: an increase in 
positive attitudes towards plurality, and a decrease in negative attitudes to-
wards the out-group. What can we do, in classroom when teaching religious 
education and in school practices, to create this attitude change?  
Fourth, the teacher has a vital role in teaching religion. He or she is not 
only the person who implements religious education in the classroom, but also 
develops the syllabi based on the curriculum content of the particular religious 
education. This is obvious if the State and the religious community attempt to 
formulate requirements for a highly qualified teacher. Not only does the State 
require certain cognitive, affective attitudinal capacities in teachers, but the 
religious community requires that the teacher should have a similar normative 
understanding to its own. By giving the teachers competence in the inter-
religious model, we might expect teachers to be more successful in the teach-
                                                                                                                                            
this local wisdom was used in both offensive and defensive cooperation and often took 
the form of a peace pact at the end of a war (cf. Bartels 1977, 41). 
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ing of inter-religious education. Research is needed into teacher training. The 
focus of this research would be to build theory on what skills teachers should 
possess to be able to teach the inter-religious model; what content should be 
taught in the training programme; what training methods are appropriate; what 
attitudes of the teacher should be emphasised; and whether there are different 
teacher abilities for teaching the inter-religious model in schools belonging to 
different religions. 
 
5.4. Insight for practice of religious education  
 
On the basis of our research findings, we can make recommendations for the 
practice of religious education. We will focus on the three models of religious 
education separately for Muslim, Christian and Hindu schools. What can 
schools do to strengthen each type of religious education? We take the norma-
tive stance that all types of religious education can be the aim of religiously-
affiliated schools in Indonesia, not just the mono-religious model – which, for 
most schools, is the model they support. Our main argument for this normative 
position is the fact that students live in a multi-religious society, and need learn 
to live together in peace and harmony, in a just and sustainable society. But we 
also consider learning about other religions and learning from dialogue with 
members of other religious communities to be helpful on a personal level; that 
it can help individual persons to grow spiritually and religiously.  
First, the support for the mono-religious model is very strong in Is-
lamic schools, both in school policy supported by the religious community and 
State laws, and in the minds of the students. The aims of this model include all 
aspects – cognitive, affective and attitudinal – of religious education. There is a 
massive support among all Muslims students for this model. But the support is 
stronger from students who agree more with the monistic idea of tawhid and 
the exclusive affirmation of Islam as the only true religion. 
Second, the mono-religious model gets support from the school poli-
cies of most Christian schools, and in the minds of most Christian students. 
The model is supported most by Christian students with a higher level of sali-
ency of religion in life, and a higher level of acceptance of religious plurality. 
If Christian schools want to strengthen the preference for this model, they 
should aim to strengthen religious saliency and acceptance of religious plural-
ity. The more they accept truth in other religions, the more Christian students 
want to learn more from their own religion. 
Third, the mono-religious model is also strongly accepted by school 
policies – and by Hindu students, which has nothing to do with truth claims, 
but comes from the importance of religion in life (religious salience) and the 
acceptance of scripture as a source of divine inspiration. If schools want to 
increase support for mono-religious education among Hindu students, they 
should stimulate both aspects. 
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Fourth, the support for the multi-religious model among Muslims is 
low or neutral. It seems to point to poor support for this model in Islamic 
schools. The best way to stimulate this model is to develop good practices in 
Islamic schools and share them with other schools. The cognitive aim (learning 
about the teachings, values and practices of other religions) should not be ne-
glected in this model. Support for this model in the religious-meaning system 
of Muslim students comes from the acceptance of truth in other religions (plu-
ralism) and less acceptance of the absolute truth claim of one’s own religion 
(monism). Acceptance of pluralism is by far the strongest idea that supports 
this model. 
Fifth, there is support for the multi-religious model among Christian 
students in Christian schools and Hindu students in Hindu schools. Our practi-
cal advice for both schools is the same. Christian and Hindu schools should not 
neglect the cognitive aim in this model. The strongest support for this model is 
found among students who reject contact avoidance more strongly. If Christian 
and Hindu schools want to find support among students for this model, this is 
what they need to strengthen in their students. Also, the acceptance of truth in 
other religions gives strong support for this model among students. And the 
idea that Holy Scripture is a collection of cultural texts supports this model. 
This idea is connected to the historical-critical reading of Holy Scripture, 
which has a long tradition in Christian theology. Christian schools who want to 
give room to the multi-religious model should introduce students to this idea.  
Sixth, students agree with the inter-religious model of religious educa-
tion in Muslim, Christian and Hindu schools. Christian students agree more 
than Hindu students, and both Christian and Hindu students agree more than 
Muslim students. This model does not include the cognitive aim. Schools who 
want to implement this model need to include mutual perspective-taking, i.e. 
understanding the teaching, values and practices of other religions and looking 
from that perspective at one’s own religion (and vice versa). Acceptance of this 
model by students can be strengthened by strengthening the acceptance of the 
pluralism of the truth of religions and the rejection of contact avoidance. This 
is the same for Muslim, Christian and Hindu students; except that for Hindu 
students, more agreement with the idea of scripture as the revelation of God in 
words also seems to stimulate higher acceptance of the inter-religious model. 
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Appendix 1: Interview protocol 
 
School Profile125 
 
School name : 
Address : 
 
1. Number of students: 
 
a. First grade:  
Muslim    : ….. students 
Christian    : ….. students 
Hindu    : ….. students 
Others (please specify)   
………………………..... : ….. students 
Total    : ….. students 
 
b. Second grade:  
Muslim    : ….. students 
Christian    : ….. students 
Hindu    : ….. students 
Others (please specify)  
…………………………. : ….. students 
Total    : ….. students 
 
c. Third grade:  
Muslim    : ….. students 
Christian    : ….. students 
Hindu    : ….. students 
Others (please specify)  
………………………...  : ….. students 
Total    : ….. students 
 
2. Which religious education is taught for the third grade students? 
a. Islamic   : […] Yes […] No 
b. Christian   : […] Yes […] No 
c. Hindu    : […] Yes […] No  
                                                          
125 Prior to the interview, the school director and religious education teacher were 
asked to fill in the following information. 
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3. Is religious education imparted by a teacher from a similar religious 
tradition? 
[…] Yes 
[…] No 
 
4. How many hours per week do the third grade students receive religious 
education? 
[…] hours per week 
 
5. Which main topics are taught in religious education? 
a. ………………………………………… 
b. ………………………………………… 
c. ………………………………………… 
d. ………………………………………… 
e. ………………………………………… 
 
6. Are male and female students seperated  during the religious education 
classes?  
[…] Yes 
[…] No 
 
7. Does the school provide other religious education for students belonging to 
other religious traditions? 
[…] Yes 
[…] No 
 
8. Which books are used or referred to in religious education? 
a. Book title : (1) ……………………………………………… 
   : (2) ……………………………………………… 
   : (3) ……………………………………………… 
  
b. Publisher  : (1) ……………………………………………… 
   : (2) ……………………………………………… 
   : (3) ……………………………………………… 
 
9. School budget: 
i. The total school budget comes from the following sources: 
a. Central government   : […] % 
b. Local government   : […] % 
c. School board   : […] % 
d. Parents (tuition fee)   : […] % 
e. Others (please specify) 
…………………………………. : […] % 
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f. Total     : 100 % 
 
ii. What is the (range of) tuition fee for the third grade students? 
a. Minimum payment  : Rp. …………………………… 
b. Average    : Rp. …………………………… 
c. Maximum payment  : Rp. …………………………… 
 
10. Is the school affiliated with a certian religious institution/denomination? 
[…] Yes, please specify: ………………………………………….. 
[…] No 
 
11. Does the school oblige students to wear certain religious symbol? (e.g. 
scarf, cross, etc.)? 
[…] Yes 
[…] No 
 
12. Does the school prohibit students to wear certain religious symbols (e.g. 
scarf, cross, etc.)? 
[…] Yes 
[…] No 
 
13. Who selects the teachers of religious education? (national government, 
school board, religious institution or school (director))? 
……………………………………………………………………………… 
 
14. Who pays the salary of religious education taechers (national government, 
school board, religious institution or school (director))? 
……………………………………………………………………………… 
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Topic list126 
 
Educational goals  
1. STATE  
a. What is the aim of religious 
education (RE)?  
Has this aim changed after the 
legislation of the national 
education system (NES) ? 
If yes, what was the aim prior to 
NES? 
b. Do the students receive RE in 
accordance with their religion? 
c. Do the students of other religions 
receive RE in accordance with 
their religion? Has this RE 
changed after the NES 
d. Are the classes in RE (those in 
which) students learn about 
different religions?  
Has this RE changed after the 
NES?  
 
a. What is the aim of religious 
education (RE)?  
Has this aim changed after the 
national education system (NES)? 
If yes, what was the aim prior to 
NES? 
b. Do the students receive RE in 
accordance with their religion?  
c. Do students of other religions 
receive RE? 
d. How do the students of other 
religions receive RE?  
Has this RE changed after the 
NES? 
 
2. RELIGIOUS COMMUNITY  
a. What should the aim of RE be 
according to the religious 
community which the school is 
affiliated with?  
If your school was in another 
region (minority/ majority) would 
the aim of RE be the same? 
b. What does the religious 
community think about the 
admission of students of other 
religions to the school? 
Do they get RE in their own 
religious tradition? 
If your school was in another 
region (minority/ majority) would 
the aim of RE be the same? 
 
                                                          
126 The left column contains questions for school directors, the right column lists the 
questions posed to religious education teachers. 
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c. How should you treat pupils of 
other religions according the 
religious community? 
 
3. SCHOOL BOARD  
a. What should the aim of RE be 
according to the school board?  
Is the aim of RE different with 
the ideas of the religious 
community? 
Is this difference related to the 
context of the school? (minority/ 
majority)? 
b. What does the school board  think 
about the admission of students 
of other religions in the school?  
Is there a difference between RE 
and the ideas of the religoius 
community? 
Is this difference related to the 
context of the school? (minority/ 
majority)? 
c. How should you treat pupils of 
other religions according the 
religious community? 
 
 
 
 
 
 
 
 
 
 
 
Techniques of control used 
NORMATIVE 
1. STATE  
a. What means does the state use to 
influence the policies of the 
school with regards to the 
teaching of RE? 
b. How do you compromise 
between implementing the 
national curriculum and 
providing contents according to 
the religious community in the 
teaching of RE? 
c. Do you involve the state to 
improve the religious knowledge 
a. Do you refer to the national 
curriculum of RE? 
b. What topics of RE do you teach 
which are not stated in the 
national curriculum of RE, and 
are different from other schools? 
(local contents) 
c. Do you receive training from the 
state?  
d. To what extent does the training 
done by the state change your 
aims in teaching RE? 
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of teacher? 
d. To what extent does the training 
done by the state influence the 
aim of RE? 
e. Which religious ideas 
(Pancasila?) does the state require 
of the RE teacher?  
f. What kind of texts/ persons/ 
historical events etc. need to be 
cited in RE? 
 
 
2. RELIGIOUS COMMUNITY  
a. Do you require activities in the 
school to start with prayer?  
b. What kind of prayer do you 
usually require?  
c. Do you stimulate the participation 
in religious feasts of your 
religious community (which 
feasts? )  
d. Does the school community 
assemble in a religious center of 
the religious community? 
(Mosque, Church) 
e. Do you give expression to 
religious festivals of other 
religions?  
f. Does the school participate in the 
activities of the religious 
community? (for exmple diaconie 
of welfare activities)  
g. Do you require the RE teacher to 
be affiliated with certain religious 
organization/denomination?  
[Do you ask permission of the 
religious community when you 
want to appoint a new RE 
teacher?] 
h. Which theological ideas 
(convictions) do require that the 
RE teacher should have?  
i. Do you require the teacher to 
have knowledge about other 
a. Do you and students pray before 
the class starts? 
b. Is the practice of prayer provided 
by the school? (such as religious 
texts should be written, etc.)  
c. Do you require your students to 
participate in the religious 
festivals at school?  
d. Do you require your students to 
participate in the religious 
festivals of other religions at 
school?  
e. Are you affiliated with a certain 
religious 
organization/denomination? 
f. What theological idea 
(conviction) should the RE 
teacher obtain to enable him/her 
to teach RE?  
g. Do you have knowledge about 
teaching other religions?  
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religious traditions?  
j. Do representatives of the 
religious community come to the 
school to control what happens in 
the school/ classroom in RE? 
k. What kind of religious symbols 
of the community are expressed 
in school? 
l. What is the personal influence of 
(high) members of the religious 
community on members of the 
school (specifically school board, 
teachers in RE?) 
m. What kind of texts/ persons are 
cited in RE?  
 
3. SCHOOL BOARD  
a. Who appoints the members of the 
school board? 
[How many are members of the 
religious community? Do they 
have special power in certain 
questions?] 
b. What influence does the religious 
community have on the 
appointment of the school leader? 
c. What kind of control does the 
school board have towards the 
policy of RE?  
d. What means does the school 
board have to influence the 
policies of the school with 
regards to the teaching RE?  
e. What means does the school 
board have to influence the 
policies of RE? 
 
a. Are you involved in the selection 
of members of the school board? 
b. What kind of control does the 
school board have over the 
practice of RE in the classroom? 
c. Does the school board influence 
the practice of teaching of RE?  
d. To what extent do they influence 
you in teaching the RE in the 
classroom? 
COERCIVE  
1. STATE  
a. What kind of power does the state 
have to control the 
implementation of the NES?  
a. Does the state control the 
implementation of the NES and 
the practice of teaching RE? 
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b. What are the consequences  if 
your school does not follow the 
policies of the state with regard to 
RE? 
 
b. What kind of punishment will 
you receive if you do not follow 
the regulation of the state to 
conduct RE in accordance with 
the NES and the national 
curriculum?  
 
2. RELIGIOUS COMMUNITY  
a. What kind of power does the 
religious community have to 
control the implementation of RE 
according to their proscriptions?  
b. What are consequences if your 
school does not follow the 
policies of the religious 
community with regard to RE? 
 
a. What kind of power does the 
religious community have to 
control the implementation of RE 
according to their proscriptions?  
b. What are consequences if you do 
not follow the policies of the 
religious community with regard 
to RE? 
 
3. SCHOOL BOARD  
a. What kind of power does the 
school board have to control the 
implementation of RE according 
to their proscriptions?  
b. What are consequences if your 
school do not follow the policies 
of the school board with regard to 
RE? 
 
a. What kind of punishment will 
you receive if the teaching of RE 
is different than the policies of 
the school board?  
b. What are consequences if you do 
not follow the policies of the 
school board with regard to RE? 
UTILITARIAN 
1. STATE  
Does your school receive better 
financial support from the state as 
the consequence of the enactment of 
the NES? 
 
Do you receive a higher income as a 
consequence of the enactment of the 
NES? 
 
2. RELIGIOUS COMMUNITY  
What kind of financial support does 
your school get from the religious 
community to implement RE? 
What kind of financial support do 
you get from the religious 
community to implement RE? 
 
3. SCHOOL BOARD 
 
Is their a specific form of financial 
support towards RE from your 
Is there any financial consequence if 
the teaching of RE is not in line with 
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school board?  
 
the vision and mission of the school 
board? 
 
PRACTICE OF TEACHING RE 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
How is RE taught in the classroom, 
with regards to: 
 The development of religious 
knowledge (cognitive):  
1. Do you require the students the 
knowledge of and insight their 
religion? (transmission) 
2. Do you teach about world 
religions? (comparison) 
3. Do you teach about the 
uniqueness of each religion in a 
positive way? (dialogue) 
 The interest in religious traditions 
(affective):  
1. Do you encourage the students to 
increase their interest and 
involvement with their religion? 
(involvement) 
2. Do you instill the student’s 
interest in world religions and 
cultivate a respectful attitude 
towards people from different 
religions? 
3. Do you encourage the students to 
know other religions to gain a 
greater personal insight onto their 
own religion? (personal insight?) 
 
 The motivation to participate in 
religious practices (volitional): 
1. Do you motivate the students to 
participate in their religious 
practices, together with the skills 
for doing so? (intra-
participational)  
2. Are religious practices never 
introduced and encouraged in the 
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 classroom? (no religious 
participation) 
3. Do you stimulate dialogue 
between religions and believers? 
(dialogue) 
Critical Thinking in RE 
a. Do you stimulate your students to 
think about religion critically? 
[How do you do that?]  
b. How do the students express their 
critical interpretations of religious 
teachings (traditions)? 
Books 
a. What books are you using for 
RE? 
b. Do you encourage your students 
to find other related-sources? 
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Appendix 2: Questionnaire (in English and Bahasa Indonesia) 
Questionnaire 
Religious Education in a Plural Society of Indonesia 
A Comparative Empirical Study Among 
Muslim, Christian and Hindu Students 
 
Respondent Number: 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
      
Dear Reader, 
This questionnaire poses some questions about religion and religious education in 
Indonesia. It is a questionnaire for secondary school students in West Java, North 
Sulawesi and Bali. We would like to know how you think about your belief, and about 
your preferred type of religious education. 
It is not a simple subject. We value your views and would appreciate it if you could 
answer these questions as fully as you can. In most cases this could be done simply by 
marking the option that is most appropriate. 
It is your own personal view that interests us! There are no right or wrong answers. We 
are only interested in your strictly personal answer. Do not spend too much time 
thinking about your answers. We want your spontaneous reaction. 
We would like to stress that the completed questionnaire will be processed completely 
anonymously.  
Thank you very much for your cooperation!  
Research Team 
Mohamad Yusuf, MA. 
Center for Religious and Cross-cultural Studies (CRCS) 
Gadjah Mada University – Yogyakarta 
e-mail : yusuf.mohamad@gmail.com 
 
Dr. Carl Sterkens 
Associate Professor of Empirical Religious Studies 
Faculty of Religious Studies Radboud University Nijmegen – Netherlands 
 
Prof. Dr. Chris Hermans 
Professor of Empirical Religious Studies 
Faculty of Religious Studies Radboud University Nijmegen – Netherlands 
 
Prof. Dr. Irwan Abdullah 
Center for Religious and Cross-cultural Studies (CRCS) 
Gadjah Mada University – Yogyakarta 
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A. First we would like to know some things about your background: 
1. What is your gender?  
Male 1 
Female 2 
 
2. What is your age?    
   I am …………. years old. 
3. What is the name of your school? 
………………………………………………….. 
4. What is the religious affiliation of your school? 
Islamic  1 
Christian 2 
Hindu 3 
 
B. Now we would like to ask you a few questions about your family situa-
tion: 
5. What language do you speak most at home? 
  At home I speak:………………………………………………… 
6. What is the highest school level your (foster-/step) father reached? 
Primary school  1 
Secondary school 2 
College/university 3 
 
7. What is the highest school level your (foster-/step) mother reached? 
Primary school 1 
Secondary school 2 
College/university 3 
 
8. Are religious matters spoken about at home? 
Never 1 
Sometimes 2 
Often 3 
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9. How important is it to your (foster-/step) father and to your (foster-
/step) mother that you adopt their values, faith and worldview? Please 
answer this question for your (foster-/step) father and your (foster-/step) 
mother separately. 
 (foster-
/step)father 
(foster-
/step)mother 
It is not at all important      1 1 
It is not so important 2 2 
I am not sure 3 3 
It is  important 4 4 
It is very important 5 5 
 
C. The next questions are about your personal religion.  
10. How would do you see yourself? Please,  make sure that you mark 
only one answer.  
Muslim  1 
Catholic 2 
Protestant 3 
Pentecostal 4 
Adventist 5 
Hindu 6 
Other, namely : …………………………………… 7 
 
11. How many of your best friends consider themselves members of the 
same religion as you? 
None 1 
Some 2 
Relatively many 3 
Most 4 
All 5 
 
D. Now we would like to ask you some questions with regard to your 
practices in the area of religion. 
 
12. We would like to know how important your religion is to you. Please 
indicate to what extent you agree with the following statements by mark-
ing the appropriate box: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
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4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1. My religion has great influence on 
my daily life      
2. My religion plays an important role 
in decisions in my life      
3. My life would be quite different, if I 
did not belong to this religion       
 
13. How often do you read in the Holy Scripture of your own religion?  
 
Never 1 
Occasionally 2 
Weekly 3 
Daily 4 
 
14. How often do you pray? 
Never 1 
Occasionally 2 
Weekly 3 
Daily 4 
 
E. The following questions deal with different types of religious education. 
We distinguish the questions into three parts: aims of religious education, 
methods in teaching religious education and content of religious educa-
tion.127 
 
15. Aims of religious education 
Please indicate how far you agree with the statement below: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 
 
                                                          
127 The items refer to the mono-religious model (items 1, 4, 7, 13, 16 19, 10), the multi-
religious model (3, 5, 8, 9, 11, 17, 20 or the inter-religious model (2, 6, 12, 14, 15, 18, 
21). 
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 1 2 3 4 5 
1. Religious education should aim to construct 
religious identity in line with my own religion.      
2. Religious education should help me to under-
stand my own religion in dialogue with other 
religions. 
     
3. Religious education should stimulate pleasure 
in studying different religions.      
4. Religious education should help me identify 
with the beliefs, values and rituals of my own 
religion. 
     
5. Religious education should develop respect 
and tolerance towards people of different relig-
ions.  
     
6. Religious education should deepen the knowl-
edge of beliefs, values and rituals of my own 
religion and other religions. 
     
7. Religious education should help me to accept 
the beliefs, values and rituals of my religion.      
8. Religious education should help me compre-
hend different religious traditions.      
9. Religious education should aim to develop 
religious literacy.      
10. Religious education should develop interest 
in the beliefs, values and rituals of my own relig-
ion. 
     
11. Religious education should stimulate me to 
understand different religions.      
12. Religious education should aim to value dia-
logue between my own religion and other relig-
ions. 
     
13. Religious education should enhance my inter-
est in studying my religion.      
14.  Religious education should develop willing-
ness to engage in dialogue between my own re-
ligion and other religions. 
     
15. Religious education should develop interest 
in studying my own religion through dialogue 
with other religions. 
     
16. Religious education should aim to deepen 
knowledge of beliefs, values and rituals of my 
own religion. 
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17. Religious education should stimulate respect 
towards different religious traditions.      
18. Religious education should stimulate me to 
take pleasure in dialogue between my own relig-
ion and other religions. 
     
19. Religious education should help me to deepen 
my understanding of beliefs, values and rituals of 
my own religion. 
     
20. Religious education should aim to develop 
interest in beliefs, values and rituals of different 
religions. 
     
21. Religious education should help me shape my 
own identity on the basis of different religious 
values. 
     
 
16. Methods of teaching religious education128 
Now, we would like to ask you questions about methods of teaching in reli-
gious education. Please indicate how far you agree with the statement below: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1. Religious education should teach me to 
memorize the holy text of my own religion.      
2. Religious education should present texts and 
prayers from different religious traditions.      
3. Religious education should stimulate mutual 
exchange between my own religion and other 
religions.  
     
4. Religious education should identify beliefs 
and values of my religion in words.      
5. Religious education should clarify beliefs, 
values and rituals of different religions.      
6. Religious education should offer opportuni-
ties for dialogue between my own religion and 
other religions. 
     
 
                                                          
128 The items refer to the mono-religious model (items 1, 4), the multi-religious model 
(2, 5) or the inter-religious model (3, 6). 
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17. Content of religious education129 
The following questions deal with the content of religious education. Please 
indicate how far you agree with the statement below: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1. Religious education should only focus on my 
own religion.      
2. Religious education should focus on different 
religions from the point of view of my religion 
and other religions. 
     
3. Religious education should be about the be-
liefs, values and rituals of different religions.      
4. Religious education should take the point of 
view of my own religion.     
 
5. Religious education should include my relig-
ion and other religious traditions.      
6. Religious education should be about different 
religions from the point of view of an outsider.      
 
F. The following questions are about the relation between religious com-
munities.  
 
18. A central question is whether religious traditions are different or es-
sentially the same?130  
Please indicate whether you agree or disagree with the following statements: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 
                                                          
129 The items refer to the mono-religious model (items 1, 4), the multi-religious model 
(2, 5) or the inter-religious model (3, 6). 
130 The items refer to the monism (1, 3, 6, 9, 10, 13, 15) or the pluralism (2, 4, 5, 7, 8, 
11, 12, 14) 
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 1 2 3 4 5 
1. Only through my religion can people at-
tain true liberation.      
2. All religions provide an equally profound 
experience of God.      
3. Compared with my religion, the other 
religions contain only partial truths.      
4. Differences between religions are part of 
God’s plan to save the world.      
5. Different religions present different paths 
to the ultimate liberation.      
6. Other religions do not offer as deep of a 
God-experience as my religion.      
7. Different religions reveal different aspects 
of the same ultimate truth.     
 
8. Differences between religions are a source 
of spiritual growth and development.      
9. Eventually my religion will replace other 
religions.       
10. Other religions do not offer a true experi-
ence of God.      
11. Differences between religions offer pos-
sibilites to grow into a deeper knowledge of 
God. 
     
12. Different aspects of the same divine real-
ity are experienced in different religions.      
13. Compared with other religions, my relig-
ion offers the surest way to liberation.      
14. Differences between religions are a basis 
for mutual enrichment and growth.      
 
15. The truth about God, human beings and 
the universe is found only in my religion.      
 
G1.  Section to be filled in by Muslims only.  
 
19. What is the Quran for you? Please indicate the extend of your agreement 
with the statement below, according to the following statement: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
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 1 2 3 4 5 
1. A source of divine inspiration       
2. The revelation of God in words      
3. Just a collection of human, cultural 
texts      
 
20. How often do you go to the Mosque? 
 
Never 1 
On feast days or special days 2 
Now and then 3 
Monthly or several times a month 4 
Weekly or several times a week 5 
Every day 6 
 
21. How often are you involved as a volunteer in the mosque. We mean in the 
religious activities like as a member of DKM (Dewan Kesejahteraan Masjid), 
etc.  
 
Never 1 
On feast days or special days 2 
Now and then 3 
Monthly or several times a month 4 
Weekly or several times a week 5 
Every day 6 
 
22. The following questions are about Islam, Christianity and Hinduism in 
general. We would like to know how you think in general about Muslims, 
Christians and Hindus. Please indicate in how far you agree with the following 
statements:131 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 
 
                                                          
131 The items refer to the Muslim positive (items 1, 4, 7), the Christian negative (2, 5, 
8) or the Hindu negative (3, 6, 9). 
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 1 2 3 4 5 
1.  Muslims respond to God most faith-
fully.      
2.  Christians are often the cause of reli-
gious conflict.      
3. When it comes to religion, Hindus are 
intolerant       
4.  Thanks to their religion most Muslims 
are good people.      
5.  Christians may talk about doing good 
deeds, but they do not practice them.      
6. Hindus are often the cause of religious 
conflict.      
7. Muslims are the best able to talk mean-
ingfully about God.      
8. When it comes to religion, Christians 
are intolerant.      
9. Hindus may talk about doing good 
deeds, but they do not practice them.      
 
G2. Section to be filled in by Christians only.  
 
23. What is the Bible for you? Please indicate the extend of your agreement 
with the statement below, according to the following statement: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1. A source of divine inspiration       
2. The revelation of God in words      
3. Just a collection of human, cultural texts      
 
24. How often do you go the Church? 
 
Never 1 
On feast days or special days 2 
Now and then 3 
Monthly or several times a month 4 
Every week 5 
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25. How often are you involved as a volunteer in the Church. We mean in the 
religious activities like as a member of choir, etc.  
 
Never 1 
On feast days or special days 2 
Now and then 3 
Monthly or several times a month 4 
Every weekly  5 
 
26. The following questions are about Islam, Christianity and Hinduism in 
general. We would like to know how you think in general about Muslims, 
Christians and Hindus. Please indicate in how far you agree with the following 
statements:132 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1.  Christians respond to God most faith-
fully.      
2.  Muslims are often the cause of religious 
conflict.      
3. When it comes to religion, Hindus are 
intolerant       
4.  Thanks to their religion most Christians 
are good people.      
5.  Muslims may talk about doing good 
deeds, but they do not practice them.      
6. Hindus are often the cause of religious 
conflict      
7. Christians are the best able to talk mean-
ingfully about God      
8. When it comes to religion, Muslims are 
intolerant.      
9. Hindus may talk about doing good deeds, 
but they do not practice them       
 
                                                          
132 The items refer to the Christian positive (items 1, 4, 7), the Muslim negative (2, 5, 
8) or the Hindu negative (3, 6, 9). 
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G3. Section to be filled in by Hindus only.  
 
27. What is the Vedas for you? Please indicate the extend of your agreement 
with the statement below, according to the following statement: 
1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1. A source of divine inspiration       
2. The revelation of God in words      
3. Just a collection of human, cultural texts      
 
28. How often do you go the Temple? 
 
Never 1 
On feast days or special days 2 
Now and then 3 
Monthly or several times a month 4 
Weekly or several times a week 5 
Every day 6 
 
29. How often are you involved as a volunteer in the Temple. We mean in the 
religious activities like as a member of Dharmagita, etc.  
 
Never 1 
On feast days or special days 2 
Now and then 3 
Monthly or several times a month 4 
Weekly or several times a week 5 
Every day 6 
 
30. The following questions are about Islam, Christianity and Hinduism in 
general. We would like to know how you think in general about Muslims, 
Christians and Hindus. Please indicate in how far you agree with the following 
statements:133 
 
                                                          
133 The items refer to the Hindu positive (items 1, 4, 7), the Muslim negative (2, 5, 8) 
or the Christian negative (3, 6, 9). 
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1 = I totally disagree 
2 = I disagree 
3 = I am not sure 
4 = I agree 
5 = I fully agree 
 
 1 2 3 4 5 
1.  Hindus respond to God most faithfully.      
2.  Muslims are often the cause of religious 
conflict.      
3. When it comes to religion, Christians are 
intolerant       
4.  Thanks to their religion most Hindus are 
good people.      
5.  Muslims may talk about doing good deeds, 
but they do not practice them.      
6. Christians are often the cause of religious 
conflict      
7. Hindus are the best able to talk meaning-
fully about God      
8. When it comes to religion, Muslims are 
intolerant.      
9. Christians may talk about doing good deeds, 
but they do not practice them       
 
H. Now, we would like to ask you questions about your relationship with 
people from other religions. We distinguish them into two parts: first 
about your willing to having contact with them, and second, about 
trust. 
 
31.a. Please indicate to what extend you would accept or avoid having people 
from other religions as… 
 
 Totally 
Accept 
Accept  Don’t 
know 
Avoid Totally 
avoid  
1. Your future spouse      
2. Your close friend      
3. Your housemate in 
dormitory 
     
4. Your classmate      
5. Your neighbourr      
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31.b. The next questions are about your relationship with your neighbours. 
Please indicate whether you agree or disagree with the following statements: 
1 = I totally disagree 
2 = I disagree  
3 = I am not sure 
4 = I agree 
5 = I totally agree 
 
 1 2 3 4 5 
1. I prefer to live in neighborhoods with persons of 
similar religion 
     
2. People of different religious backgrounds should live 
on seperate communities for the good of the nation. 
     
3. It is good that there are neighbourhoods where peo-
ple of different religious backgrounds can live to-
gether. 
     
4. It is good that there are separate neighbourhoods 
where people of different religious background can 
live separately. 
     
 
32. The following questions deal with your perception of trust towards strang-
ers, families /friends and other institutions.  
a. Generally speaking, would you say that most people can be trusted or that 
you cannot be too careful dealing with people? 
 
Most people can be trusted 1 
Cannot be too careful 2 
 
b. Generally speaking, do you think that most people who come into contact 
with you TRUST YOU or do you think they are suspicious of you? 
 
Most people trust me 1 
People are suspicious of me 2 
 
c. Do you think most people would try to take advantage of you if they got a 
chance, or would they try to be fair? 
 
Would try to take advantage of you 1 
Would try to be fair 2 
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d. Would you say that most of the time people try to be helpful, or that they are 
mostly just looking out for themselves? 
 
Try to be helpful 1 
Just looking out for themselves 2 
 
e. Now, I want to ask you about trusting different groups of people. Generally 
speaking would you say you cannot trust them at all, trust them only a little, 
have some trust in them or trust them a lot? 
 
 Not 
at all 
Only a 
little 
Don’t 
know 
Some A lot  
 
1. People in your immediate 
family  
     
2. People in your neighborhood       
3. Your teachers       
4. People at your place of wor-
ship (Mosque, Church, Tem-
ple) 
     
5. Your classmates      
6. People who work in the store 
where you shop 
     
7. People you meet on the street      
 
f. The following questions deal with trusting different institutions. Generally 
speaking would you say you cannot trust them at all, trust them only a little, 
have some trust in them or trust them a lot? 
 
 Not 
at all 
Only a 
little 
Don’t 
know 
Some A 
lot  
1. Police department in your 
area 
     
2. City government      
3. State government      
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FINALLY 
 Please make sure that you have completed all the questions. 
 Any remarks about the questionnaire  or the way you have completed 
it may are welcome in the space below. 
 
 
 
 
 
 
 
Thanks for your cooperation and time! 
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KUESIONER 
Pendidikan Agama dalam Konteks Indonesia yang Plural 
Studi Perbandingan  
diantara Siswa Muslim, Kristen dan Hindu 
 
Nomor Respondent: 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
      
Pembaca Yang Terhormat, 
Kuisioner ini berisikan pertanyaan-pertanyaan seputar agama dan pendidikan agama di 
Indonesia. Kuisioner ini diperuntukkan bagi siswa SMA di Jawa Barat, Sulawesi Utara dan 
Bali. Kami ingin mengetahui pendapat Anda tentang keyakinan Anda serta pilihan Anda
terhadap model pendidikan agama. 
Topik tentang agama dan pendidikan agama bukanlah suatu topik yang sederhana. Pendapat 
Anda sangat berarti dan kami menghargai kesediaan Anda mengisi kuesioner ini dengan 
lengkap. Seluruh pertanyaan dalam kuesioner ini dapat Anda jawab dengan memberi tanda
silang pada pilihan jawaban yang tersedia. 
Kami sangat tertarik dengan pandangan pribadi anda! Tidak ada jawaban benar atau salah, 
yang penting bagi kami adalah jawaban tersebut adalah jawaban anda pribadi. Jangan berpikir
terlalu lama untuk menjawab pertanyaan-pertanyaan tersebut, karena yang kami inginkan 
adalah reaksi spontan anda. 
Kami tekankan bahwa kuesioner yang telah diisi lengkap akan diproses secara anonim (tanpa 
nama). 
Terima kasih atas kerjasama Anda! 
Tim Peneliti 
 
Mohamad Yusuf, MA. 
Center for Religious and Cross-cultural Studies (CRCS) 
University of Gadjah Mada – Yogyakarta 
e-mail : yusuf.mohamad@gmail.com 
 
Dr. Carl Sterkens 
Associate Professor of Empirical Religious Studies 
Faculty of Religious Studies Radboud University Nijmegen – Netherlands 
 
Prof. Dr. Chris Hermans 
Professor of Empirical Religious Studies 
Faculty of Religious Studies Radboud University Nijmegen – Netherlands 
 
Prof. Dr. Irwan Abdullah 
Center for Religious and Cross-cultural Studies (CRCS) 
University of Gadjah Mada – Yogyakarta 
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A. Pertama-tama kami ingin mengetahui beberapa hal mengenai latar 
belakang Anda: 
 
1. Apa jenis kelamin Anda?  
 
Laki-laki 1 
Perempuan 2 
 
2. Berapa usia Anda?   ............... tahun.  
3. Apakah nama sekolah Anda? ....................................... 
4. Apakah latar belakang keagamaan dari sekolah Anda? 
 
Sekolah Islam 1 
Sekolah Kristen 2 
Sekolah Hindu 3 
 
B. Sekarang kami akan mengajukan beberapa pertanyaan tentang situasi 
keluarga Anda. 
 
5. Bahasa apa yang paling sering Anda gunakan di rumah? (Pilih atau tuliskan 
satu bahasa yang paling sering digunakan oleh Anda). 
 
Bahasa Indonesia  1 
Bahasa Bali 2 
Bahasa Jawa 3 
Bahasa Cirebon/Indramayu 4 
Bahasa Minahasa 5 
Lainnya, sebutkan:……………………………….. 6 
 
6. Apa pendidikan tertinggi yang dicapai oleh ayah Anda (termasuk Ayah ang-
kat/tiri)?   
 
SD / Ibtidaiyah, atau lebih rendah 1 
SMP / Tsanawiyah 2 
SMA / SMK / Aliyah 3 
Diploma 4 
S1 5 
S2 6 
S3 7 
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7. Apakah pendidikan tertinggi yang dicapai oleh ibu Anda (termasuk Ibu ang-
kat/tiri)? 
  
SD / Ibtidaiyah, atau lebih rendah 1 
SMP / Tsanawiyah 2 
SMA / SMK / Aliyah 3 
Diploma 4 
S1 5 
S2 6 
S3 7 
  
8.  Apakah persoalan-persoalan keagamaan dibicarakan di rumah? 
 
Tidak pernah 1 
Kadang-kadang 2 
Sering 3 
 
9. Seberapa pentingkah bagi ayah dan ibu Anda bahwa Anda memiki keyaki-
nan agama yang sama dengan mereka? Silahkan beri jawaban secara 
terpisah bagi ayah dan ibu Anda. 
1 = Hal itu sama sekali tidak penting 
2 = Hal itu tidak begitu penting 
3 = Saya ragu-ragu 
4 = Hal itu penting 
5 = Hal itu sangat penting 
 
Ayah (angkat-/tiri) 1 2 3 4 5 
Ibu (angkat-/tiri) 1 2 3 4 5 
 
C. Selanjutnya kami akan mengajukan beberapa pertanyaan tentang ke-
hidupan keagamaan Anda. 
 
10. Apakah Agama Anda? Pastikan bahwa Anda hanya menandai satu jawaban 
saja. 
 
Islam 1 
Katolik  2 
Protestan 3 
Pentakosta 4 
Advent 5 
Hindu 6 
Lainnya, sebutkan : ………………………...  
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11. Berapa banyak teman baik Anda yang beragama sama dengan Anda?  
 
Tak seorangpun 1 
Beberapa 2 
Relatif banyak 3 
Sebagian besar 4 
Semua 5 
 
D. Selanjutnya kami akan mengajukan pertanyaan mengenai praktik ke-
agamaan Anda. 
 
12. Kami ingin mengetahui seberapa penting agama bagi Anda. Mohon nyata-
kan sejauh mana Anda setuju dengan pernyataan-pernyataan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju  
 
1. Agama saya berpengaruh besar ter-
hadap kehidupan sehari-hari saya. 1 2 3 4 5 
2. Agama saya memegang peranan 
penting untuk pengambilan keputusan 
dalam hidup saya. 
1 2 3 4 5 
3. Hidup saya akan berbeda, jika saya 
tidak memeluk agama saya.  1 2 3 4 5 
 
13.  Seberapa sering Anda membaca kitab suci agama anda?  
 
Tidak pernah 1 
Kadang-kadang 2 
Mingguan 3 
Setiap hari 4 
 
14.  Seberapa sering Anda berdoa? 
 
Tidak pernah 1 
Kadang-kadang 2 
Mingguan 3 
Setiap hari 4 
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E. Pertanyaan selanjutnya bertujuan untuk mengetahui sasaran, metode 
pengajaran serta materi pendidikan agama yang Anda harapkan. 
 
15. Sasaran Pendidikan Agama 
Mohon nyatakan tingkat persetujuan Anda sesuai dengan tingkatan-tingkatan 
berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Pendidikan agama seharusnya bertujuan 
untuk membentuk identitas kegamaan yang 
sesuai dengan agama yang saya anut. 
1 2 3 4 5 
2. Pendidikan agama seharusnya membantu 
memahami agama yang saya anut dengan cara 
dialog dengan agama-agama yang lain. 
1 2 3 4 5 
3. Pendidikan agama seharusnya membuat saya 
senang untuk mempelajari agama yang ber-
beda-beda. 
1 2 3 4 5 
4. Pendidikan agama seharusnya membantu 
saya mengenali keyakinan, nilai-nilai serta 
ritual agama yang saya anut. 
1 2 3 4 5 
5. Pendidikan agama seharusnya membangun 
sikap hormat dan toleransi terhadap pemeluk 
agama yang berbeda-beda. 
1 2 3 4 5 
6. Pendidikan agama seharusnya memperdalam 
pengetahuan mengenai keyakinan, nilai-nilai 
serta ritual agama yang saya anut dan agama-
agama yang lain. 
1 2 3 4 5 
7. Pendidikan agama seharusnya membantu 
saya untuk meyakini keyakinan, nilai-nilai 
serta ritual agama yang saya anut. 
1 2 3 4 5 
8. Pendidikan agama seharusnya membantu 
saya memahami tradisi agama yang berbeda-
beda. 
1 2 3 4 5 
9. Pendidikan agama seharusnya bertujuan 
untuk memberi pengetahuan tentang agama 
yang berbeda-beda. 
1 2 3 4 5 
10. Pendidikan agama seharusnya menum-
buhkan minat terhadap keyakinan, nilai-nilai 
serta ritual agama yang saya anut. 
1 2 3 4 5 
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11. Pendidikan agama seharusnya mendorong 
saya untuk memahami agama yang berbeda-
beda. 
1 2 3 4 5 
12. Pendidikan agama seharusnya bertujuan 
untuk menghargai dialog antara agama yang 
saya anut dengan agama-agama yang lain. 
1 2 3 4 5 
13. Pendidikan agama seharusnya meningkat-
kan keinginan untuk mempelajari agama yang 
saya anut. 
1 2 3 4 5 
14. Pendidikan agama seharusnya membangun 
keinginan untuk terlibat dalam dialog antara 
agama yang saya anut dengan agama-agama 
yang lain. 
1 2 3 4 5 
15. Pendidikan agama seharusnya membangun 
minat saya untuk mempelajari agama yang 
saya anut dengan cara dialog dengan agama-
agama yang lain. 
1 2 3 4 5 
16. Pendidikan agama seharusnya memper-
dalam pengetahuan saya mengenai keyakinan, 
nilai-nilai serta ritual agama yang saya anut. 
1 2 3 4 5 
17. Pendidikan agama seharusnya bertujuan 
untuk mendorong sikap menghargai terhadap 
tradisi agama-agama yang lain. 
1 2 3 4 5 
18. Pendidikan agama seharusnya membuat 
saya menyukai dialog antara agama yang saya 
anut dengan agama-agama lain. 
1 2 3 4 5 
19. Pendidikan agama seharusnya membantu 
saya memperdalam pemahaman saya terhadap 
keyakinan, nilai-nilai serta ritual agama yang 
saya anut. 
1 2 3 4 5 
20. Pendidikan agama seharusnya bertujuan 
untuk mengembangkan minat saya terhadap 
keyakinan, nilai-nilai serta ritual agama-agama 
yang berbeda. 
1 2 3 4 5 
21. Pendidikan agama seharusnya membantu 
saya membentuk identitas keagamaan saya 
yang berlandaskan pada nilai-nilai yang ber-
sumber dari agama-agama yang berbeda. 
1 2 3 4 5 
 
16. Metode Pengajaran Pendidikan Agama 
Mohon nyatakan tingkat persetujuan Anda sesuai dengan tingkatan-tingkatan 
berikut: 
1 = Sangat tidak setuju  
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2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Pendidikan agama seharusnya mengajarkan 
saya untuk menghafal kitab suci agama yang 
saya anut. 
1 2 3 4 5 
2. Pendidikan agama seharusnya memaparkan 
kitab suci dan tata cara beribadah dari agama-
agama yang berbeda. 
1 2 3 4 5 
3. Pendidikan agama seharusnya mendorong 
pertukaran yang saling menguntungkan antara 
agama yang saya anut dengan agama-agama 
yang lain. 
1 2 3 4 5 
4. Pendidikan agama seharusnya mengenalkan 
keyakinan serta nilai-nilai keagamaan yang 
saya anut seperti yang tertera dalam ktab suci 
tanpa penafsiran. 
1 2 3 4 5 
5. Pendidikan agama seharusnya menjelaskan 
keyakinan, nilai-nilai serta ritual agama-agama 
yang berbeda. 
1 2 3 4 5 
6. Pendidikan agama seharusnya memberi ke-
sempatan dialog antara agama yang saya anut 
dengan agama-agama yang lain. 
1 2 3 4 5 
 
17. Materi Pendidikan Agama 
Mohon nyatakan tingkat persetujuan Anda sesuai dengan tingkatan-tingkatan 
berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Pendidikan agama seharusnya hanya fokus 
mengenai agama yang saya anut. 1 2 3 4 5 
2. Pendidikan agama seharusnya menguraikan 
keyakinan, nilai-nilai serta ritual agama-agama 
yang berbeda melalui cara pandang agama saya 
dan agama-agama yang lain.  
1 2 3 4 5 
3. Pendidikan agama seharusnya menguraikan 1 2 3 4 5 
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keyakinan, nilai-nilai serta ritual agama-agama 
yang berbeda. 
4. Pendidikan agama seharusnya bukan hanya 
menguraikan keyakinan, nilai-nilai dan ritual 
tradisi keagamaan saya, akan tetapi juga tradisi 
agama lain melalui cara pandang agama yang 
saya anut. 
1 2 3 4 5 
5. Pendidikan agama seharusnya menguraikan 
keyakinan, nilai-nilai dan ritual tradisi keaga-
maan saya serta tradisi agama-agama yang lain. 
1 2 3 4 5 
6. Pendidikan agama seharusnya menguraikan 
keyakinan, nilai-nilai dan ritual keagamaan 
melalui cara pandang orang yang berada di luar 
pemeluk agama tersebut.  
1 2 3 4 5 
 
F. Pertanyaan-pertanyaan berikut ini menyangkut tentang hubungan 
antara umat beragama.  
 
18. Yang menjadi fokus dalam pertanyaan di bawah ini adalah apakah mereka 
berbeda atau pada dasarnya sama.  Mohon nyatakan tingkat persetujuan Anda 
sesuai dengan tingkatan-tingkatan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Hanya melalui agama saya, orang dapat 
mencapai pembebasan sejati. 1 2 3 4 5 
2. Semua agama-agama menyediakan pen-
galaman yang mendalam tentang Tuhan. 1 2 3 4 5 
3. Dibandingkan dengan agama saya, agama-
agama lain hanya mengandung kebenaran yang 
bersifat parsial / sebagian. 
1 2 3 4 5 
4. Perbedaan-perbedaan antar agama adalah 
rencana Tuhan untuk menyelamatkan dunia. 1 2 3 4 5 
5. Agama-agama yang berbeda menghadirkan 
jalan yang berbeda pada pembebasan sejati. 1 2 3 4 5 
6. Agama-agama lain tidak menawarkan pen-
galaman dengan Tuhan sedalam agama saya. 1 2 3 4 5 
7. Agama yang berbeda mengungkap aspek 
yang berbeda dari kebenaran hakiki yang sama. 1 2 3 4 5 
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8. Perbedaan-perbedaan antar agama adalah 
sumber spiritual bagi terciptanya kesempatan 
untuk saling tumbuh dan saling memperkaya 
1 2 3 4 5 
9. Pada akhirnya agama saya akan mengganti-
kan agama-agama lain. 1 2 3 4 5 
11. Perbedaan-perbedaan antar agama 
menawarkan kemungkinan untuk semakin 
mendalami pengetahuan akan Tuhan. 
1 2 3 4 5 
12. Aspek yang berbeda dari kenyataan Ilahi 
yang sama dialami dalam agama yang berbeda-
beda. 
1 2 3 4 5 
13. Dibandingkan dengan agama-agama lain, 
agama saya menawarkan jalan pembebasan 
yang paling pasti. 
1 2 3 4 5 
14. Perbedaan-perbedaan antar agama adalah 
sumber untuk berkembang dan tumbuh. 1 2 3 4 5 
15. Kebenaran tentang Tuhan, manusia dan 
alam semesta hanya ditemukan dalam agama 
saya.   
1 2 3 4 5 
 
G1. Bagian untuk diisi siswa beragama Islam saja.  
 
19. Apa makna kitab suci Al-Quran bagi Anda? Mohon nyatakan tingkat per-
setujuan Anda sesuai dengan tingkatan-tingkatan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Sebuah sumber inspirasi Ilahi. 1 2 3 4 5 
2. Firman Tuhan yang diungkapkan dalam 
kata-kata. 1 2 3 4 5 
3. Hanyalah sebuah kumpulan teks-teks budaya 
manusia. 1 2 3 4 5 
 
20. Seberapa sering Anda melaksanakan ibadah di Masjid? 
 
Tidak pernah 1 
Pada hari-hari perayaan atau istimewa 2 
Kadang-kadang 3 
Bulanan atau beberapa kali sebulan 4 
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Mingguan atau beberapa kali seminggu 5 
Setiap hari 6 
 
21.  Seberapa sering Anda terlibat sebagai sukarelawan di Masjid, misalnya 
dalam aktivitas menjadi anggota DKM (Dewan Kesejahteraan Masjid), Pe-
muda Masjid, sukarelawan dalam aksi sosial yang dikoordinir oleh Masjid, 
dsb. 
  
Tidak pernah 1 
Pada hari-hari perayaan atau istimewa 2 
Kadang-kadang 3 
Bulanan atau beberapa kali sebulan 4 
Mingguan atau beberapa kali seminggu 5 
Setiap hari 6 
 
22. Pertanyaan-pertanyaan berikut ini adalah tentang keislaman, kekristenan 
dan kehinduan secara umum. Kami ingin mengetahui pandangan umum Anda 
tentang umat Islam, Kristen dan Hindu. Mohon nyatakan tingkat persetujuan 
Anda sesuai dengan tingkatan-tingkatan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Umat Islam paling taat pada Tuhannya. 1 2 3 4 5 
2. Umat Kristen seringkali menjadi penyebab konflik 
antar agama. 
1 2 3 4 5 
3. Jika menyangkut masalah agama, umat Hindu 
tidak mengenal toleransi. 
1 2 3 4 5 
4. Terimakasih untuk agama Islam, kebanyakan umat 
Islam adalah orang baik. 
1 2 3 4 5 
5. Umat Kristen mungkin berbicara tentang melaku-
kan perbuatan baik, tetapi mereka tidak mempraktek-
kan perbuatan baik tersebut. 
1 2 3 4 5 
6. Umat Hindu seringkali menjadi penyebab konflik 
antar agama. 
1 2 3 4 5 
7. Umat Islam adalah yang paling mampu berbicara 
mengenai Tuhan secara bermakna.  
1 2 3 4 5 
8. Jika menyangkut masalah agama, umat Kristen 
tidak mengenal toleransi. 
1 2 3 4 5 
9. Umat Hindu mungkin berbicara tentang melaku- 1 2 3 4 5 
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kan perbuatan baik, tetapi mereka tidak mempraktek-
kan perbuatan baik tersebut. 
 
G2. Bagian untuk diisi siswa beragama Kristen saja.  
 
23. Apa makna Alkitab bagi Anda? Mohon nyatakan tingkat persetujuan Anda 
terhadap pernyataan-pernyataan di bawah ini, sesuai dengan tingkatan-
tingkatan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Sebuah sumber inspirasi Ilahi. 1 2 3 4 5 
2. Firman Tuhan yang diungkapkan dalam 
kata-kata. 1 2 3 4 5 
3. Hanyalah sebuah kumpulan teks-teks budaya 
manusia. 1 2 3 4 5 
 
24. Seberapa sering Anda melaksanaka ibadah di Gereja? 
 
Tidak pernah 1 
Pada hari-hari perayaan atau istimewa 2 
Kadang-kadang 3 
Bulanan atau beberapa kali sebulan 4 
Mingguan  5 
 
25. Seberapa sering Anda terlibat sebagai sukarelawan di Gereja, misalnya 
dalam aktivitas menjadi paduan suara gereja, sukarelawan dalam aksi sosial 
yang dikoordinir oleh Gereja, dsb.  
 
Tidak pernah 1 
Pada hari-hari perayaan atau istimewa 2 
Kadang-kadang 3 
Bulanan atau beberapa kali sebulan 4 
Mingguan  5 
 
26. Pertanyaan-pertanyaan berikut ini adalah tentang keislaman, kekristenan 
dan kehinduan secara umum. Kami ingin mengetahui pandangan umum Anda 
tentang umat Islam, Kristen dan Hindu. Mohon nyatakan tingkat persetujuan 
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Anda terhadap pernyataan-pernyataan di bawah ini, sesuai dengan tingkatan-
tingkatan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Umat Kristen paling taat pada Tuhannya. 1 2 3 4 5 
2. Umat Islam seringkali menjadi penyebab 
konflik antar agama. 
1 2 3 4 5 
3. Jika menyangkut masalah agama, umat 
Hindu tidak mengenal toleransi. 
1 2 3 4 5 
4. Terimakasih untuk agama Kristen, kebanya-
kan umat Kristen adalah orang baik. 
1 2 3 4 5 
5. Umat Islam mungkin berbicara tentang me-
lakukan perbuatan baik, tetapi mereka tidak 
mempraktekkan perbuatan baik tersebut. 
1 2 3 4 5 
6. Umat Hindu seringkali menjadi penyebab 
konflik antar agama. 
1 2 3 4 5 
7. Umat Kristen adalah yang paling mampu 
berbicara mengenai Tuhan secara bermakna.  
1 2 3 4 5 
8. Jika menyangkut masalah agama, umat Islam 
tidak mengenal toleransi. 
1 2 3 4 5 
9. Umat Hindu mungkin berbicara tentang me-
lakukan perbuatan baik, tetapi mereka tidak 
mempraktekkan perbuatan baik tersebut. 
1 2 3 4 5 
 
G3. Bagian untuk diisi siswa beragama Hindu saja.  
 
27. Apa makna kitab suci Weda bagi Anda? Mohon nyatakan tingkat persetu-
juan Anda terhadap pernyataan-pernyataan di bawah ini, sesuai dengan tingka-
tan-tingkatan berikut: 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Sebuah sumber inspirasi Ilahi. 1 2 3 4 5 
2. Firman Tuhan yang diungkapkan dalam 
kata-kata. 1 2 3 4 5 
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3. Hanyalah sebuah kumpulan teks-teks budaya 
manusia. 1 2 3 4 5 
 
28. Seberapa sering Anda melaksanaka ibadah di Pura? 
 
Tidak pernah 1 
Pada hari-hari perayaan atau istimewa 2 
Kadang-kadang 3 
Bulanan atau beberapa kali sebulan 4 
Mingguan atau beberapa kali seminggu 5 
Setiap hari 6 
 
29.  Seberapa sering Anda terlibat sebagai sukarelawan di Pura, misalnya 
dalam aktivitas menjadi anggota dharmagita, sukarelawan dalam aksi sosial 
yang dikoordinir oleh Pura, dsb. 
  
Tidak pernah 1 
Pada hari-hari perayaan atau istimewa 2 
Kadang-kadang 3 
Bulanan atau beberapa kali sebulan 4 
Mingguan atau beberapa kali seminggu 5 
Setiap hari 6 
 
30. Pertanyaan-pertanyaan berikut ini adalah tentang keislaman, kekristenan 
dan kehinduan secara umum. Kami ingin mengetahui pandangan umum Anda 
tentang umat Islam, Kristen dan Hindu. Mohon nyatakan sejauh mana Anda 
setuju dengan pernyataan-pernyataan berikut. 
1 = Sangat tidak setuju  
2 = Tidak setuju 
3 = Ragu-ragu 
4 = Setuju 
5 = Sangat setuju 
 
1. Umat Hindu paling taat pada Tuhannya. 1 2 3 4 5 
2. Umat Kristen seringkali menjadi penye-
bab konflik antar agama. 
1 2 3 4 5 
3. Jika menyangkut masalah agama, umat 
Islam tidak mengenal toleransi. 
1 2 3 4 5 
4. Terimakasih untuk agama Hindu, keban-
yakan umat Hindu adalah orang baik. 
1 2 3 4 5 
5. Umat Kristen mungkin berbicara tentang 
melakukan perbuatan baik, tetapi mereka 
1 2 3 4 5 
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tidak mempraktekkan perbuatan baik terse-
but. 
6. Umat Islam seringkali menjadi penyebab 
konflik antar agama. 
1 2 3 4 5 
7. Umat Hindu adalah yang paling mampu 
berbicara mengenai Tuhan secara ber-
makna.  
1 2 3 4 5 
8. Jika menyangkut masalah agama, umat 
Kristen tidak mengenal toleransi. 
1 2 3 4 5 
9. Umat Islam mungkin berbicara tentang 
melakukan perbuatan baik, tetapi mereka 
tidak mempraktekkan perbuatan baik terse-
but. 
1 2 3 4 5 
 
H. Pertanyaan-pertanyaan berikut berkaitan dengan sikap percaya dalam 
masyarakat. Kami membaginya dua bagian: kontak dengan masyarakat 
dan sikap percaya.  
 
31.  Selanjutnya, kami ingin mengajukan pertanyaan mengenai hubungan anda 
dengan pemeluk agama lain.  
a. Seberapa jauh Anda menerima ataupun menolak orang yang berbeda agama 
sebagai... 
Mohon nyatakan sejauh mana Anda setuju dengan pernyataan-pernyataan beri-
kut: 
1 = Sangat menolak  
2 = Menolak 
3 = Ragu-ragu 
4 = Menerima 
5 = Sangat menerima 
 
1. Suami/istri Anda di masa mendatang 1 2 3 4 5 
2. Teman dekat Anda 1 2 3 4 5 
3. Teman satu asrama dengan Anda 1 2 3 4 5 
4. Teman sekelas Anda 1 2 3 4 5 
5. Tetangga Anda 1 2 3 4 5 
 
b. Pertanyaan selanjutnya mengenai hubungan Anda dengan tetangga Anda. 
Mohon nyatakan tingkat persetujuan Anda terhadap pernyataan-pernyatan 
tersebut, sesuai dengan tingkatan-tingkatan berikut:  
1 = Sangat tidak setuju 
2 = Tidak setuju 
3 = Ragu-ragu 
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4 = Setuju 
5 = Sangat setuju 
 
1. Saya lebih memilih bertempat tinggal yang 
dihuni oleh orang yang seagama dengan saya. 
1 2 3 4 5 
2. Untuk kebaikan kehidupan bernegara, orang 
yang berbeda agama seharusnya bertempat 
tinggal di lingkungan yang berbeda. 
1 2 3 4 5 
3. Akan sangat baik jika dalam lingkungan 
tempat tinggal terdapat berbagai pemeluk 
agama yang berbeda-beda. 
1 2 3 4 5 
4. Akan sangat baik jika dalam suatu lingkun-
gan tempat tinggal ada pemisahan menurut 
latar belakang agama. 
1 2 3 4 5 
 
32. Pertanyaan selanjutnya berkaitan dengan pesepsi Anda dalam mempercayai 
orang yang Anda tidak kenal, orang yang anda kenal serta institusi pemerintah. 
 
a. Secara umum, apakah Anda akan mengatakan bahwa kebanyakan orang 
dapat dipercaya, ataukah Anda perlu merasa curiga terhadap orang lain?  
Kebanyakan orang dapat dipercaya  1 
Perlu merasa curiga terhadap orang lain 2 
 
b. Secara umum, apakah kebanyakan orang yang Anda kenal percaya pada 
Anda, ataukah mereka curiga pada Anda? 
Kebanyakan orang mempercayai saya 1 
Mereka curiga pada saya 2 
 
c. Apakah Anda berfikir bahwa orang lain akan mencoba memanfaatkan Anda 
ketika mereka memperoleh kesempatan, ataukah mereka akan berlaku adil? 
Mereka akan memanfaatkan anda 1 
Mereka akan berlaku adil 2 
 
d. Apakah Anda akan mengatakan bahwa kebanyakan orang akan berusaha 
untuk membantu Anda, ataukah mereka hanya mementingkan diri sendiri? 
 
Mereka berusaha untuk membantu 1 
Mereka hanya mementingkan diri sendiri 2 
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e. Selanjutnya, kami ingin bertanya sejauh mana Anda mempercayai orang 
yang berlatar belakang berbeda dengan Anda. Berilah tanda silang pada kolom 
jawaban berdasarkan yang disediakan berdasarkan ketentuan sebagai berikut: 
1 = Sangat tidak percaya 
2 = Tidak percaya 
3 = Ragu-ragu 
4 = Percaya 
5 = Sangat percaya 
 
1.  Keluarga dekat Anda. 1 2 3 4 5 
2. Tetangga Anda. 1 2 3 4 5 
3. Guru-guru Anda. 1 2 3 4 5 
4. Orang yang Anda temui di tempat 
ibadah agama Anda (Masjid, 
Gereja atau Pura). 
1 2 3 4 5 
5. Teman sekelas Anda. 1 2 3 4 5 
6. Orang yang bekerja di toko dimana 
Anda biasa berbelanja. 
1 2 3 4 5 
7. Orang yang Anda tidak kenal yang 
Anda temui di jalan. 
1 2 3 4 5 
 
f. Selanjutnya kami ingin bertanya mengenai mempercayai institusi pemerin-
tahan. Secara umum, apakah Anda sangat percaya, percaya, tidak percaya 
ataukah sangat tidak percaya terhadap lembaga-lembaga di bawah ini? Berilah 
tanda silang pada kolom jawaban berdasarkan yang disediakan berdasarkan 
ketentuan sebagai berikut: 
1 = Sangat tidak percaya 
2 = Tidak percaya 
3 = Ragu-ragu 
4 = Percaya 
5 = Sangat percaya 
 
1. Lembaga Kepolisian  di wilayah 
anda 
1 2 3 4 5 
2. Pemerintah daerah  1 2 3 4 5 
3. Departemen Agama 1 2 3 4 5 
4. Pemerintah pusat 1 2 3 4 5 
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AKHIRNYA 
 Mohon pastikan bahwa Anda sudah menjawab setiap pertanyaan. 
 Komentar apapun tentang kuesioner ini atau cara pengisiannya bisa Anda 
tuliskan pada ruang yang tersedia di bawah ini. 
 
 
 
 
 
 
 
Terima kasih atas kerjasama dan waktu yang Anda berikan ! 
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Appendix 3: Measurements of intermediary variables 
 
1. Trust 
 
1.1. Trust among Muslim students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of types of trust among 
Muslim students (N=273) 
 
 Factor h² 1 2 3 
32f_2 City government  .81   .64 
32f_1 Police department in your area  .78   .60 
32f_4 State government .73   .55 
32f_3 Religion department .44   .29 
32e_1 People in your dirrect family  .69  .46 
32e_3 Your teachers  .69  .48 
32e_2 People in your neighborhood  .45  .37 
32e_4 People at your place of worship 
(Mosque, Church, Temple) 
  .23 .22 
32e_6 People who work in the store where 
you shop 
  .75 .56 
32e_7 People you meet on the street   .66 .43 
     
Cronbach’s alpha .78 .63 .63  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.”  
Explained variance is 45.871%; F1: Trust government, F2: Trust friends and family, 
F3: Trust strangers.  
 
1.2. Trust among Christian students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of types of trust among 
Christian students (N=354) 
 
 Factor h² 1 2 3 
32f_4 State government .85   .72 
32f_2 City government .84   .71 
32f_1 Police department in your area .79   .60 
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32f_3 Religion department .67   .50 
32e_7 People you meet on the street  .88  .74 
32e_6 People who work in the store where 
you shop 
 .61  .40 
32e_3 Your teachers   .60 .43 
32e_4 People at your place of worship 
(Mosque, Church, Temple) 
  .51 .40 
32e_2 People in your neighborhood   .49 .50 
32e_1 People in your immediate family   ,47 .21 
     
Cronbach’s alpha .87 .69 .68  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.”  
Explained variance is 52.137%; F1: Trust government, F2: Trust strangers, F3: Trust 
friends and family.  
 
1.3. Trust among Hindu students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of types of trust among 
Hindu students (N=172) 
 
 Factor h² 
1 2 3 
32f_2 City government .91   .82 
32f_1 Police department in your area .84   .73 
32f_4 State government .78   .64 
32f_3 Religion department .76   .57 
32e_7 People you meet on the street  .62  .56 
32e_6 People who work in the store where 
you shop 
 .62  .53 
32e_2 People in your neighborhood  .59  .41 
32e_4 People at your place of worship 
(Mosque, Church, Temple) 
 .59  .34 
32e_3 Your teachers   .45 .51 
32e_1 People in your immediate family   .44 .20 
     
Cronbach’s alpha .89 .70 .36  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.”  
Explained variance is 53.062%; F1: Trust government, F2: Trust strangers, F3: Trust 
friends and family.  
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2. Avoidance of contact  
 
2.1. Avoidance of contact among Muslim students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of avoidance of contact 
among Muslim students (N=273) 
 
 Factor h² 1 2 
31a_4 Your classmate .86  .74 
31a_2 Your close friend .77  .59 
31a_5 Your neighbour .72  .52 
31a_3 Your housemate in dormitory .66  .44 
31a_1 Your future spouse  .27 .07 
    
Cronbach’s alpha .83 N/A  
Scale: “1= Totally accept; 2= Accept; 3= Don’t know; 4= Avoid; 5= Totally avoid.”  
Explained variance is 47.19%; F1: Contact avoidance, F2: Intermarriage avoidance. 
 
2.2. Avoidance of contact among Christian students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of avoidance of contact 
among Christian students (N=354) 
 
 Factor h² 
1 2 
31a_3 Your housemate in dormitory .88  .78 
31a_4 Your classmate .85  .73 
31a_5 Your neighbour .84  .71 
31a_2 Your close friend .80  .64 
31a_1 Your future spouse  ,20 .04 
    
Cronbach’s alpha .90 N/A  
Scale: “1= Totally accept; 2= Accept; 3= Don’t know; 4= Avoid; 5= Totally avoid.” 
Explained variance is 57.86%; F1: Contact avoidance, F2: Intermarriage avoidance. 
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2.3. Avoidance of contact among Hindu students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of avoidance of contact 
among Hindu students (N=172) 
 
 Factor h² 
1 2 
31a_4 Your classmate .88  .77 
31a_2 Your close friend .87  .76 
31a_5 Your neighbor .81  .66 
31a_3 Your housemate in dormitory .79  .63 
31a_1 Your future spouse  .11 .01 
    
Cronbach’s alpha .90 N/A  
Scale: 1= Totally accept; 2= Accept; 3= Don’t know; 4= Avoid; 5= Totally avoid.”  
Explained variance is 56.66%; F1: Contact avoidance, F2: Intermarriage avoidance. 
 
3. Religiocentrism 
 
3.1. Types of religiocentrism among Muslim students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of types of religiocentrism 
among Muslim students (N=273) 
 
 Factor h² 1 2 
22_9 Hindus may talk about doing good deeds, 
but they do not practice them   
.82  .65 
22_6 Hindus are often the cause of religious con-
flict   
.79  .59 
22_8 When it comes to religion, Christians are 
intolerant  
.77  .60 
22_3 When it comes to religion, Hindus are intol-
erant   
.69  .45 
22_5 Christians may talk about doing good deeds, 
but they do not practice them  
.66  .52 
22_2 Christians are often the cause of religious 
conflict   
.56  .37 
22_4 Thanks to their religion most Muslims are  .87 .70 
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good people 
22_7 Muslims are the best able to talk meaning-
fully about God 
 .65 .44 
22_1 Muslims respond to God most faithfully   .60 .39 
    
Cronbach’s alpha .85 .70  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.”  
Explained variance = 52.281%; F1: Christian and Hindu negative outgroup, F2: Mus-
lim positive ingroup.  
 
3.2. Types of religiocentrism among Christian students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of types of religiocentrism 
among Christian students (N=354) 
 
 Factor h² 1 2 3 
26_2 Muslims are often the cause of reli-
gious conflict   
.83   .67 
26_8 When it comes to religion, Muslims 
are intolerant 
.68   .45 
26_5 Muslims may talk about doing good 
deeds, but they do not practice them 
.66   .50 
26_6 Hindus are often the cause of religious 
conflict  
 .84  ,.50 
26_9 Hindus may talk about doing good 
deeds, but they do not practice them   
 .69  .49 
26_3 When it comes to religion, Hindus are 
intolerant   
 .39  .30 
26_4 Thanks to their religion most Chris-
tians are good people 
  .85 .69 
26_1 Christians respond to God most faith-
fully   
  .73 .52 
26_7 Christians are the best able to talk 
meaningfully about God   
  .68 .51 
     
Cronbach’s alpha .77 .69 .80  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.” 
Explained variance is 53.091%; F1: Muslim negative outgroup, F2: Hindu negative 
outgroup, F3: Christian positive ingroup.  
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3.3. Types of religiocentrism among Hindu students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of types of religiocentrism 
among Hindu students (N=172) 
 
 Factor h² 1 2 
30_9 Muslims may talk about doing good deeds, 
but they do not practice them  
.78  .69 
30_6 Muslims are often the cause of religious 
conflict  
.71  .63 
30_3 When it comes to religion, Muslims are 
intolerant  
.67  .61 
30_8 When it comes to religion, Christians are 
intolerant  
.62  .31 
30_2 Christian are often the cause of religious 
conflict  
.40  .29 
30_1 Hindus respond to God most faithfully   .81 .61 
30_4 Thanks to their religion most Hindus are 
good people 
 .76 .58 
30_7 Hindus are the best able to talk meaningfully 
about God  
 .67 .58 
30_5 Christians may talk about doing good deeds, 
but they do not practice them  
 .30 .28 
    
Cronbach’s alpha .81 .80  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.” 
Explained variance is 49.319%; F1: Muslim and Christian negative outgroup, F2: 
Hindu positive ingroup.  
 
4. Models of interpreting religious plurality 
4.1. Models of interpreting religious plurality among Muslim students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of Models of interpreting 
religious plurality among Muslim students (N=273) 
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 Factor h² 1 2 
18_14 Differences between religions are a basis for 
mutual enrichment and growth  
.57  .35 
18_12 Different aspects of the same divine reality 
are experienced in different religions  
.55  .32 
18_8 Differences between religions are a source of 
spirituality to create opportunities for mutual 
growth and enrichment  
.52  .28 
18_7 Different religions reveal different aspects of 
the same ultimate truth  
.51  .26 
18_11 Differences between religions offer possibili-
ties to grow into a deeper knowledge of God  
.47  .22 
18_4 Differences between religions are part of 
Gods's plan to save the world  
.46  .22 
18_5 Different religions present different paths to 
the ultimate liberation  
.42  .19 
18_2 All religions provide an equally profound ex-
perience of God  
.34  .12 
18_13 Compared with other religions, my religion 
offers the surest way to liberation  
 .67 .45 
18_1 Only through my religion can people attain true 
liberation  
 .59 .35 
18_6 Other religions do not offer as deep of a God-
experience as my religion  
 .58 .35 
18_15 The truth about God, human beings and the 
universe is found only in my religion  
 .56 .32 
18_3 Compared with my religion, the other religions 
contain only partial truths  
 .40 .16 
18_9 Eventually my religion will replace other relig-
ions  
 .34 .12 
Cronbach’s alpha .70 .68  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.”  
Explained variance is 26.303%; F1: Pluralism, F2: Monism. 
 
4.2. Models of interpreting religious plurality among Christian students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of Models of interpreting 
religious plurality among Christian students (N=354) 
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 Factor h² 1 2 
18_13 Compared with other religions, my religion 
offers the surest way to liberation  
.84  .71 
18_3 Compared with my religion, the other religions 
contain only partial truths  
.77  .60 
18_15 The truth about God, human beings and the 
universe is found only in my religion  
.77  .59 
18_9 Eventually my religion will replace other relig-
ions  
.76  .59 
18_6 Other religions do not offer as deep of a God-
experience as my religion  
.76  .57 
18_1 Only through my religion can people attain true 
liberation  
.71  .50 
18_11 Differences between religions offer possibil-
ity to grow deeper into the knowledge of God  
 .66 .43 
18_14 Differences between religions are a basis for 
mutual enrichment and growth  
 .64 .45 
18_4 Differences between religions are part of God's 
plan to save the world  
 .58 .34 
18_12 Different aspects of the same divine reality 
are experienced in different religions  
 .53 .29 
18_8 Differences between religions are a source of 
spirituality to create opportunities for mutual 
growth and enrichment  
 .53 .31 
18_5 Different religions present different paths to 
the ultimate liberation  
 .51 .28 
18_2 All religions provide an equally profound ex-
perience of God  
 .42 .24 
18_7 Different religions reveal different aspects of 
the same ultimate truth  
 .40 .23 
Cronbach’s alpha .89 .76  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.”  
Explained variance is 43.686%; F1: Monism, F2: Pluralism. 
 
4.3. Models of interpreting religious plurality among Hindu students 
 
Factor analysis (Paf, Oblimin rotation), commonalities (h2), percentage of ex-
plained variance, and reliability (Cronbach’s alpha) of Models of interpreting 
religious plurality among Hindu students (N=172) 
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 Factor h² 1 2 
18_6 Other religions do not offer as deep of a God-
experience as my religion  
.78  .60 
18_13 Compared with other religions, my religion 
offers the surest way to liberation  
.76  .57 
18_15 The truth about God, human beings and the 
universe is found only in my religion  
.70  .48 
18_3 Compared with my religion, the other religions 
contain only partial truths 
.68  .50 
18_9 Eventually my religion will replace other relig-
ions  
.59  .39 
18_1 Only through my religion can people attain true 
liberation  
.56  .31 
18_11 Differences between religions offer possibili-
ties to grow deeper into the knowledge of God  
 .63 .39 
18_4 Differences between religions are part of Gods's 
plan to save the world  
 .52 .28 
18_12 Different aspects of the same divine reality are 
experienced in different religions  
 .47 .22 
18_7 Different religions reveal different aspects of the 
same ultimate truth  
 .45 .20 
18_5 Different religions present different paths to the 
ultimate liberation  
 .43 .20 
18_14 Differences between religions are a basis for 
mutual enrichment and growth  
 .42 .19 
18_8 Differences between religions are a source of 
spirituality to create opportunities for mutual 
growth and enrichment  
 .38 .19 
18_2 All religions provide an equally profound ex-
perience of God  
 .34 .15 
Cronbach’s alpha .83 .67  
Scale: “1= Totally disagree; 2= Disagree; 3= Not sure; 4= Agree; 5= Fully agree.” 
Explained variance is 33.326 %; F1: Monism, F2: Pluralism. 
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Samenvatting (Summary in Dutch) 
 
 
Welk model van religieuze vorming geniet de voorkeur in Indonesië? We 
beschrijven de voorkeur voor een bepaald model van religieuze vorming op 
drie niveaus, namelijk de wetgeving van de staat (macro level), het 
schoolbeleid op islamitische, christelijke en hindoeïstische scholen (meso 
level) en de voorkeur van studenten op islamitische, christelijke en 
hindoeïstische scholen (micro level) op religieus aangesloten scholen.  
 
In hoofdstuk 1 maken we een onderscheid tussen mono-,  multi-  en inter-
religieuze modellen van religieuze vorming. Dit onderscheid richt zich op 
pedagogische aspecten (doel; cognitieve, affectieve en gedragsspecifieke 
aspecten; en onderwijsmethoden), de normatieve basis en sociale context van 
deze modellen. 
 
In hoofdstuk 2 (macro level) staat de analyse van wet Nr. 20/2003 centraal en 
de hieraan gerelateerde regelgeving en voorschriften. Wet Nr. 20/2003 vormt 
de basis voor het onderwijsstelsel in Indonesië, alsook dat voor de religieuze 
vorming in het bijzonder. Daarnaast besteden we aandacht aan drie 
overheidsvoorschriften (Peraturan Pemerintah), namelijk Nr. 55/2007 
betreffende religieuze vorming, Nr. 15/2005 over het nationale onderwijs en de 
voorschriften vanuit het Ministerie van Religieuze zaken (Peraturan Menteri 
Agama), en Nr. 16/2010 betreffende de inrichting van religieuze vorming in het 
onderwijs.  
Naast de bestudering van wet- en regelgeving besteden we aandacht 
aan de notulen van de behandeling van wet Nr. 20/2003 in het parlement. Deze 
analyse is gericht op twee aspecten. Ten eerste de machtsrelatie tussen de 
islamitische en seculier-nationalistische (samen met niet-Moslim) groepen. Ten 
tweede, de argumenten van de politieke fracties waarmee zij hun 
overeenstemming over het ontwerp van het nationale onderwijsstelsel 
rechtvaardigen. In de verklaringen van deze politieke fracties vallen twee 
zaken op. Allereerst is een verschuiving waarneembaar in het algemene doel 
van onderwijs van een meer seculier naar een meer religieus karakter. 
Daarnaast verplicht de staat scholen om leerlingen van religieus vorming aan te 
bieden in aansluiting bij hun eigen religie. 
Wet Nr.20/2003 getuigt van de voorkeur van de Indonesische overheid 
voor een mono-religieus model. Artikel 12.1.a bepaalt dat elke student recht 
heeft op religieus onderwijs in overeenstemming met zijn of haar eigen religie 
en gedoceerd door een docent van de betreffende religieuze traditie. Het woord 
‘berhak’ dat in dit verband gebruikt wordt door de wetgever heeft de betekenis 
van ‘recht hebben op’. Het gaat hier echter niet om individuele rechten, maar 
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om de rechten van een religieuze gemeenschap. De staat stelt als doel dat 
studenten toegewijd zijn aan hun eigen religieuze gemeenschap door het 
cultiveren en praktiseren van gedeelde normatieve waarden. 
De voorkeur van de Indonesische overheid voor het mono-religieuze 
model weerspiegelt een specifieke relatie tussen de staat en religieuze 
gemeenschappen. Fox spreekt van ‘een voorkeursbehandeling voor sommige 
religies of ondersteuning voor een specifieke religieuze traditie’ (eigen 
vertaling) in de politiek van het Indonesische post-New New Order regime 
(vanaf 1998). Concreet worden in Indonesië zes godsdiensten door de staat 
erkend, en bestaat er een voorkeursbehandeling van de islamitische 
meerderheid. In de wet- en regelgeving over religieuze vorming blijkt deze 
voorkeursbehandeling uit drie zaken: (1) de invloed van religieuze (hetzijnde 
islamitische) waarden op de  inhoud van wet Nr. 20/2003; (2) de erkenning van 
het islamitische onderwijsstelsel, waardoor sprake is van een toename van de 
financiële steun aan Islamitische onderwijs instituties; (3) de verplichting die 
de staat oplegt aan alle scholen in Indonesië om studenten religieuze vorming 
te geven in hun eigen religie. Deze verplichting heeft met name grote invloed 
op die christelijke en hindoeïstische scholen die open staan voor leerlingen met 
een andere religieuze achtergrond dan die van de school. 
 
In hoofdstuk 3 (meso level) richten we ons op het beleid van islamitische, 
christelijke en hindoeïstische scholen en hun voorkeur voor bepaalde type van 
religieus onderwijs. In hoeverre wordt deze voorkeur beïnvloed door enerzijds 
de staat en anderzijds door de religieuze gemeenschap waartoe de school 
behoort. Om deze vragen te kunnen beantwoorden hebben we data verzameld 
uit twee bronnen: een korte vragenlijst en een gestructureerd interview. De 
korte vragenlijst werd ingevuld voorafgaand aan elk interview en bestond uit 
vragen omtrent demografische gegevens van de school, de inhoud van hun 
religieuze vorming, het aantal uren dat zij hieraan spendeerden en de financiële 
ondersteuning van de school door de overheid, de religieuze gemeenschap en 
(de ouders van) de studenten. Daarnaast is een gestructureerd interview 
afgenomen van schooldirecteuren en godsdienstdocenten. We selecteerden 
vijftien religieuze scholen uit drie regio’s in Indonesië. We selecteerden drie 
provincies waarin respectievelijk moslims, christenen en Hindoes in de 
meerderheid waren. In elk van deze gebieden werden vervolgens vijf 
middelbare scholen geselecteerd (Sekolah Menengah Atas, of SMA): drie 
scholen die behoren tot de religieuze meerderheid in dat gebied en twee 
scholen die behoren tot de religieuze minderheid. Binnen de drie scholen met 
dezelfde religieuze achtergrond hebben we steeds gezocht naar een zekere 
spreiding in diversiteit  binnen de meerderheidsgroep.  
De interviews werden afgenomen tussen 7 en 26 oktober 2010 en 
varieerde tussen de 40 en 80 minuten. Het interview omvatte drie 
hoofdthema’s, te weten de typen van religieuze vorming, de invloed van de 
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staat op het schoolbeleid en de invloed van de religieuze gemeenschap op hun 
religieus onderwijs. Scholen met een religieuze grondslag in Indonesië blijken 
overwegend voorstander van een mono-religieuze vorming. Religieuze 
vorming heeft slechts betrekking op één religie met als doel de interiorisering 
van de eigen religie door de student en het stimuleren van participatie in de 
religieuze activiteiten die behoren tot de eigen religie. Methodisch wordt 
gewerkt vanuit een overdrachtsmoel. De inhoud van het curriculum bestaat uit 
de leer, de waarden en praktijken van de religie waaraan de school verbonden 
is. Van leerlingen wordt verwacht dat zij de lesstof memoriseren en zich 
identificeren met de waarden en praktijken. 
Sommige scholen met een religieuze grondslag staan ook open voor 
studenten met een andere religieuze achtergrond. Dit is het geval voor 
hindoeïstische scholen in Bali, waar het hindoeïsme de religieuze meerderheid 
is en voor christelijke scholen, die in Bali een religieuze minderheid vormt. 
Deze scholen bieden mono-religieuze vorming voor studenten met een andere 
religieuze achtergrond. Alleen een katholieke school op West-Java geeft les 
volgens het interreligieuze model. Hierin benaderen leerlingen hun eigen 
religie in dialoog met andere religies. 
De staat en de religieuze gemeenschappen hebben drie vormen van 
macht die zij kunnen uitoefenen op het schoolbeleid: normatieve macht, dwang 
en macht op basis van giften en ondersteuning. De normatieve macht van de 
staat bestaat in het eisen van bepaalde kwalificaties van een docent. Tevens 
stelt de staat een curriculum samen met bijbehorende tekstboeken. Wat betreft 
macht in de vorm van dwang kan de staat de uitvoering van de regelgeving 
controleren en het onderwijs inspecteren, alsook centraal aangestuurde (staats-
)examens afnemen. De religieuze gemeenschap kan haar macht uitoefenen 
middels de aanstelling van de directeur of docent. Ook stelt de religieuze 
gemeenschap eigen kwalificaties en sommige gemeenschappen produceren 
aanvullende curricula en daarbij horende tekstboeken. Daarnaast kunnen zij 
aanvullende examens laten afnemen. Macht op basis van giften bestaat uit het 
leveren van materiële en financiële steun en kan eveneens uitgeoefend worden 
door zowel de staat als de religieuze gemeenschap. 
 
In hoofdstuk 4 (micro level) analyseren we de voorkeuren van studenten voor 
verschillende modellen van religieuze vorming en de invloed van hun 
persoonskenmerken en attitudes tegenover andere groepen op deze voorkeur. 
Om inzicht te krijgen in hun voorkeuren hebben we bij studenten een 
vragenlijst afgenomen. We selecteerden studenten uit het derde jaar van de 
hogere middelbare school (Sekoklah Menegah Atas), d.w.z. het laaste 
schooljaar voordat ze het hoger onderwijs instromen. We selecteerden deze 
studenten omdat ze gedurende een langere tijd zijn blootgesteld aan de 
religieuze vorming op de betreffende school. De selectie van scholen was 
dezelfde als bij de voorafgaande analyse van het schoolbeleid (hoofdstuk 3). 
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Per school kozen we op basis van random sampling twee tot drie klassen (d.i. 
ongeveer 60 studenten per school). Dit verwachte aantal kon niet op iedere 
school gehaald worden, met name omdat de islamitische scholen in Noord 
Sulawesi zeer klein zijn. We hebben er respectievelijk 7 en 18 studenten weten 
te benaderen. De meeste islamitische studenten in dit gebied geven de voorkeur 
aan openbare scholen. In totaal bestond de steekproef uit 799 respondenten 
afkomstig van 15 scholen. Bijna alle respondenten (96,7%) waren tussen de 16 
en 18 jaar oud.  
De resultaten laten zien dat de modellen van mono-religieuze en 
multireligieuze vorming alle aspecten van religieuze vorming in het formele 
onderwijs bevat (namelijke cognitieve, affectieve en gedragsspecifieke 
aspecten). In alle modellen is het gedragspecifieke aspect (soms samen met de 
affectieve) het meest dominant. Het cognitieve aspect is afwezig in het 
interreligieuze model en is in mindere mate aanwezig in het multireligieuze 
model. 
In hoeverre wordt de voorkeur van studenten voor de verschillende 
modellen van religieuze vorming beïnvloed door hun persoonlijke 
karakteristieken en hun houding ten opzichte van andere groepen? De voorkeur 
van Moslims gaat uit naar het mono-religieuze model. Deze voorkeur wordt 
met name bepaald door instemming met monisme. Opvallend is dat 
instemming met pluralisme de voorkeur voor het mono-religieuze model onder 
christenen beïnvloedt. Voor hindoeïstische respondenten geldt dat de 
centraliteit van hun eigen religie de hoogste correlatie vertoont met het mono-
religieuze model. Dit is geheel anders voor christelijke en islamitische 
studenten. Voor deze studenten is de aanspraak op religieuze waarheid een 
bepalende factor voor hun voorkeur voor het mono-religieuze model. 
Voor alle studenten geldt dat een sterke instemming met het pluralisme 
samenhangt met een hogere voorkeur voor de multi-religieuze en inter-
religieuze modellen. Voor christelijke en hindoeïstische studenten is er nog een 
ander kenmerk dat hun voorkeur voor het multi-religieuze model bepaalt. Dit is 
het sociale contact (respectievelijk het niet vermijden van contact met leden 
van andere religieuze groepen). Meer sociaal contact met mensen uit andere 
religieuze gemeenschappen leidt tot een grotere voorkeur voor het multi-
religieuze model onder christelijke en hindoeïstische studenten in Indonesië. 
 
In hoofdstuk 5 vatten we de belangrijkste resultaten van onze studie samen.  
Onze resultaten laten zien dat er sprake is van een grote overeenkomst in de 
preferentie voor het mono-religieuze model van religieuze vorming tussen wet- 
en regelgeving, het beleid van scholen op een religieuze grondslag en de 
voorkeur van studenten die op deze scholen zitten. Deze overeenstemming is 
opmerkelijk. Zeker als men dit plaatst in de pluralistische context van een land 
als Indonesië. Hoe kan dit theoretisch worden verklaard? We doen dit met 
behulp van enkele begrippen van Émile Durkheim: ten eerste het concept van 
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collectieve solidariteit, ten tweede het concept social fact en ten derde het 
mechanisme van organische solidariteit welke verklaart hoe bepaalde 
gebruiken en normen in de samenleving van Indonesië een social fact worden. 
De meeste theorievorming over religieuze vorming richt zich uitsluitend op het 
micro-niveau. Door het micro-niveau te isoleren van het macro- en meso-
niveau ontbreekt in de theorievorming  inzicht in de samenhang met de bredere 
context. Wij menen met onze studie te hebben laten zien dat dit inzicht nodig is 
om de opvattingen van leerlingen te kunnen begrijpen. Hun opvattingen 
worden beïnvloed door het macro- en meso-niveau. 
Tenslotte doen we aanbevelingen voor verder onderzoek en voor de 
praktijk van religieuze vorming in Indonesië.  
PDF-Muster LIT Verlag 08/12/15
PDF-Muster LIT Verlag 08/12/15
 
 
 
About the Author 
 
Mohamad Yusuf (1978, Jakarta) is a lecturer at the Faculty of Cultural Sci-
ences, Universitas Gadjah Mada Yogyakarta, Indonesia. He obtained his B.A. 
degree from State Islamic Institute, in Cirebon, West Java and his M.A. degree 
from Center for Religious and Cross-cultural Studies, Universitas Gadjah 
Mada Yogyakarta. He has published on religious education and religious ritu-
als.  
PDF-Muster LIT Verlag 08/12/15
